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Transliteration 


Except for common terms such as Islam and the Prophet Muhammad 
SAW, the transliteration of Arabic words, terms and names in this book 
basically follows the rules employed by the International Journal of 
Middle Eastern Studies. This also applies to Malay persons whose names 
are of Arabic origin rather than using their popular Malay spelling: e.g. 
‘Abd as-Samad al-Falimbanl rather than Abdul Samad Palimbani or 
other Malay variations. Non Arabic Malay names are retained in their 
original spelling, as well as book’s title as romanised by the editor or 
the publisher. 

All foreign words (or non English words) are italicised throughout 
the text. Diacritic marks for Arabic words are used throughout the text 
except for words used in their common English forms such as Islam and 
the Prophet Muhammad SAW. Names of places that have been anglicised 
are used in their familiar form: thus ‘Mecca’ instead of ‘Makkah’, or 
‘Medina’ instead of ‘Madinah.’ 

As a rule, the plural of all Arabic words is formed simply by adding 
‘s’ to their more familiar singular forms: thus, ‘isnads ’ instead of ‘asanld,' 
or ‘ hadiths ’ instead of 'ahadith.' However c ulama \ muhaddithun , and 
occasionally fuqaha' are kept in their Arabic plural forms. 

All dates cited include both the Muslim date or Anno Hijri (A.H.), 
which is given first, followed by the Gregorian date or Anno Domini 
(A.D.) after an oblique stroke: thus 1132/1719, 1254/1839. This will 
allow readers unfamiliar or confused by the Hijri calendar dates to readily 
know the equivalent Gregorian dates. 

For the transliteration of Arabic words and names used in this book, 
the following table illustrates the system is implemented: 
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Transliteration 


Arabic 

English 

Arabic 

English 

Arabic 

English 
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th 
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c 
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kh 
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dh 
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sh 
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gh 
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ii 
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m 
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j* 
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* is denoted by ' when not at the beginning of a word. 

S is denoted by h, except in idafah constructions where it is denoted by 
t. 

Short Vowels: 

— is denoted by a — is denoted by i — is denoted by u 

Long Vowels: 

T /1— is denoted by a is denoted by i j— is denoted by u 

Dipthongs: 

l5 — is denoted by ay eg. Sayr , Zayn , etc. j— is denoted by aw eg. Yawm , 
Tawhid , al-Jawharl , etc. The shaddah — is denoted by the doubling of 
the letter. 

The definite article J' is denoted al- in the case of moon or lunar 
letters ( al-qamariah ) thus al-Ahdal , al-Fadam , etc. and is assimilated 
with the J (/) of the preceding article in the case of sun or solar letters 
(i ash-shamsiyyah ), thus as-Samad , az-Zabldl , at-Tarikh , as-Samman , 
ad-Dln , etc. except when it follows an inseparable preposition or 
construction, in which case it will be denoted 7-, thus fi ‘l-qarn , wa 
‘l-mi c raj\ bi ‘sh-shuyukh , wa ' th-thalith , li ‘l-qurbah, etc. 

The divine name (lafz al-jalalah ) is transliterated as ‘Allah’ in all 
cases. 
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Preface 


The subject of this study, c Abd as-Samad al-Falimbani, an eighteenth 
century Muslim scholar from Palembang, Sumatra, although known to 
modern scholarship still deserves a more focused and analytical study. 
It is possible to identify many of his works that have not been utilised 
by modem scholars. These mainly include unpublished manuscripts and 
a few of his published works. As a result of my examination of these 
manuscripts and in addition to his published works, significant details of 
c Abd as-Samad al-Falimbani’s life, his role as a scholar and Sufi, and his 
contributions to the intellectual developments of the Malay Archipelago 
have come to light and can now be presented in some detail and more 
critically than has been done thus far. 

Despite being known only as a Sufi in the Malay Archipelago 
through his magnum opus Sciyr as-Sdlikrn upon which his fame is chiefly 
based, this study uncovers evidence of his erudition in virtually every 
aspect of the Islamic religious sciences. This is substantiated by tracing 
his contacts with numerous major scholars of his period, the subjects 
he learned from them and the evidence that he later transmitted these 
teachings to his disciples through oral instructions and his written works 
in addition to testimonies from his own students. It is by analysing his 
teacher-student links that we can better understand his place in the nexus 
of the eighteenth century scholars and highlight his central position in 
the intellectual network of that time. 

This book, in five chapters and three appendices attempt to address 
the following topics: 

An examination of the range of sources relevant to the study of 
12 th /18 th century Islamic religious scholars in the Arab and Malay worlds 
with whom al-Falimbani had direct or indirect intellectual links. These 
sources include Arabic biographical dictionaries, collections of isnads 
and thcibcit works, catalogues of Arabic and Oriental manuscripts, and 
works of contemporaneous f ulcima to al-Falimbani. I attempt to highlight 
the importance of such sources in the introductory chapter. 

The introductory chapter also provides a brief critical survey of 
the development of scholarly links between the Malay Archipelago 
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and the Arab world, which evidently intensified dynamically from the 
seventeenth century onwards through direct scholarly contacts. This is 
followed by a survey of the development of Palembang as a new Islamic 
learning centre in the eighteenth century. 

The first chapter provides a critical survey of sources and 
contemporary studies on al-Falimbani and his cultural context; using 
this as a base enabled this research to resolve a number of issues 
surrounding the life of al-Falimbani. Based on fresh evidence from 
unpublished manuscripts and biographical reports by his contemporaries, 
also helped to eliminate a number of erroneous conclusions deduced 
by previous studies. Research in such a wide range of sources made it 
possible to attempt a more accurate reconstruction and somewhat detailed 
biographical data of al-Falimbani. This is the subject of chapter two. 

Detailed examinations of his teachers further revealed his scholarly 
activities and his crucial role in connecting scholars of earlier generations 
with later scholars comprise chapter three; while a thorough investigation 
of his close students provides information on his scholarly discourse and 
further historical information on his life. This form the fourth chapter. My 
research has made it possible to highlight his central position in scholarly 
networks and his respected career as a teacher in Mecca and Zabld. 

Chapter five presents an analytical and critical study of all of his 
known writings, including mainly unpublished manuscripts in addition 
to his few published works. This assisted my study in further charting 
his scholarly activities in terms of his teaching and writing which 
further highlights his contributions to the intellectual and socio-religious 
development of the Malay Archipelago and its links with Arabic centres 
of Islamic learning and culture during the eighteenth and early nineteenth 
centuries. 
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Introduction 


Preamble 

The subject of this work is the eighteenth century Muslim Sufi scholar 
c Abd as-Samad al-Falimbanl and his contribution to Islamic intellectual 
life in the Malay world and in centres of learning in the Arab world. 
In order to successfully do this, al-Falimbanl needs to be placed in his 
social and historical context. This requires knowledge of those scholars 
and intellectuals who were prominent and active in the Islamic centres 
of learning during this period. This information can be traced through 
examining the primary Arabic sources from that time, specifically the 
two genres of biographical dictionaries (kutub cit-tcirdjim) and works on 
scholarly intellectual transmission (isndd and ijdzcih). 

In order to correctly identify and benefit from consulting 
biographical compilations covering the period in question, we have to 
understand how this genre of literature works. Therefore, the following 
section will concisely discuss various types of compilation and highlight 
those relevant to this study. The second section of this chapter discusses 
the importance of isndd and how scholars preserved this tradition in 
regards to transmitting hadftli and also scholarly texts. This is relevant to 
this study because it allows us to trace the teacher-student link between 
al-Falimbanl, his teachers and his students. In addition, it allows us to 
view his contemporaries in a wider context, specifically those with whom 
he did not have a direct relationship, but nevertheless were prominent 
at the time. 

The final section of this chapter discusses intellectual links between 
the Malay and Arab communities and also the evidence showing that 
they intensified from the seventeenth century onward. 

Biographical Compilations 

The Arabic biographical dictionaries of the twelfth and thirteenth centuries 
A.H. (eighteenth and nineteenth centuries A.D.), constitute an invaluable 
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category of sources for information on c Abd as-Samad al-Fahmbanl, his 
teachers, students and contemporaries. In his pioneering work, Azyumardi 
Azra utilised a number of these sources, although there are still several 
important Arabic biographical dictionaries he did not utilise. 1 

Most of these biographical dictionaries that previously had not been 
utilised, relate to the twelfth and thirteenth centuries A.H. (eighteenth and 
nineteenth centuries A. D), the period of this study in which al-Falimbanl 
lived. However, biographical dictionaries pertaining to earlier and later 
periods especially the eleventh A.H. (seventeenth A.D.) and fourteenth 
A.H. (twentieth A.D.) centuries are also useful for this study, and I have 
therefore utilised a number of these as well. Examining the biographical 
dictionaries from the eleventh century A.H., provides us with links and 
information on al-Falimbam’s ‘grand-teachers,’ while consulting the 
fourteenth century A.H. sources provides us with accounts of his students 
and their students. Thus, these Arabic biographical dictionaries taken 
together furnished essential information for the current study, particularly 
on the networks of scholars with whom al-Falimbanl was connected, and 
the extent of their intellectual activity at the time. 

As a rule, the compiler of a biographical dictionary in the Islamic 
tradition includes in his work information such as the subject’s name 
and ancestry, date of birth (if known), date of death, a list of his teachers 
and occasionally his students, a bibliography of works written by the 
subject ( musannafdt or tasdnif or mu\allafdt ), his travels, pilgrimage 
accounts and sojourn (rihlat and nuzul ), as well as his virtues and merits 
(fadd’il and mandqib). Every so often, depending on the subject’s Held 
of interest (muhaddith,fciqih, Qur’an specialist, Sufi, etc.), we can find 
useful anecdotes ( nawddir ), formal epistles and correspondence ( rcisa’il 
and murdsalat) and reports on miracles ( kardmdt ) particularly of Sufi 
scholars. 

The range of compilations of these biographical dictionaries is quite 
varied, with some compiled by the biographer on c ulamd’ of a specific 
period or century such as al-Muhibbl’s (d. 1111/1699) work on notable 
persons of the eleventh century A.H.; al-Muradl’s (d. 1206/1791) work 
on notable persons of the twelfth century A.H.; al-Baytar’s (d. 1335/1916) 
history of the thirteenth century A.H.; and c Abdal-Jabbar’s(d. 1391/1971) 
biographical notices of some of the scholars in the fourteenth century 
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A.H. 2 Within this classification (on c ulamd ’ of a specific period in time), 
apart from providing biographical entries on scholars in alphabetical 
order, some biographers also arrange the subjects according to generations 
(tabaqat sing, tabciqah) such as al-GhazzI’s (d. 1061/1651) Orbiting 
Planets on Notables of the Tenth Century A.H. 3 In this work, al-GhazzI 
divides the r ulamd ' into three generations according to their year of death 
corresponding to the three thirds of that century. Within each of these 
generations the names are arranged in alphabetical order. 

Al-Ghazzi’s method of classification is followed by al-Ahdal (d. 
1250/1834) in his an-Nafas al-Yamdm on his own teachers and their 
teachers. 4 The only difference is that though al-Ahdal divides his teachers 
into tabaqat , he does not arrange the entries according to the year of 
death nor in alphabetical order, instead he arranged them according to the 
teachers they studied with. Hence, the first generation is for his teachers 
who studied with his grandfather, Yahya b. c Umar Maqbul al-Ahdal (d. 
1147/1734); the second generation for his teachers who studied with his 
maternal uncle, Ahmad b. Muhammad b. c Umar Sharif Maqbul al-Ahdal 
(d. 1163/1749); and the third for his teachers who studied with his father, 
Sulaymanb. Yahya b. ‘Umar al-Ahdal (d. 1197/1782); and finally, the last 
category of his teachers is for a number of visiting scholars who taught 
in Zabld {tabaqat al-wdfidm). Among this latter category we find the 
name of‘Abd as-Samad al-Falimbanl who also studied with the author’s 
grandfather and maternal uncle. 

Some biographical dictionaries are concerned with the f ulamd ' 
of a particular place or city for a specific period, such as Muhammad 
Zabarah’s (d. 1381/1961) Attainment of Purpose from biographical 
notices of the Yemeni scholars in the thirteenth century A.H.; Muhammad 
Mutl c al-Hafiz’s History of Damascene Scholars in the fourteenth century 
A.H.; and Muhammad at-Tunji’s edition of the Biographical Notices 
of Notables of Medina in the twelfth century A.H. by an unknown 
author. 5 

Another variety of biographical dictionaries gather reports on 
'ulamd' from two or more consecutive centuries such as Mahmud al- 
Alusl’s (d. 1342/1924) Pungent Musk in the diffusion of traits of the 
twelfth and thirteenth centuries A.H.; Muhammad ash-Shawkanl’s (d. 
1250/1834) Rising Full Moon on the Charming Qualities of those after 
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the seventh century A.H.; ‘Abd Allah al-Mu'allimi’s compilation of 
learned scholars of Mecca from the ninth till the fourteenth century A.H.; 
and Muhammad al-HIlah’s compilation on the History and Historians 
of Mecca from the third till the thirteenth century A.H. 6 

The Significance of Authentic Tradition 
(. Isnad) 

Further categories of sources utilised for this study are the collections 
of isnad representing the chains of teacher-disciple links along which 
scholarly texts were transmitted and handed down. 7 Isnad is also defined 
as the sequence of transmitters for a hadlth (prophetic tradition) or a 
specific work or body of work e.g., ‘so and so narrated to me that so and 
so ... etc. ... that so and so heard the Prophet SAW say the following ... 
etc.’. Some authors of isnad works provide useful details including not 
only the names of their teachers but also where they met with them, the 
works they studied with them, the ijdzah (permission or authorisation 
granted by a teacher to his student to narrate a hadlth or a specific 
work or body of work, whether written or verbally, and occasionally by 
way of correspondence), together with the full isndds for these works. 
Occasionally, they also provide important dates such as the year they 
met these teachers, the year they travelled to acquire a particular work 
or hear a hadlth , the year of death of a teacher, etc. As for C ulamd ’ who 
have come to hold a central position in intellectual scholarly networks, 
such works constitute a rich source for our knowledge of historical and 
social aspects of that period. 

This is definitely true of the isnad works of the twelfth A.H. 
(eighteenth A.D.) century c ulamd’ such as Muhammad Murtada az- 
Zabldl’s (d. 1205/1790) al-Mu'jam al-Mukhtass , a comprehensive 
biographical dictionary of over six hundred noted scholars from the 
twelfth century A.H. and his Alfiyyat as-Sanad , a work of more that one 
thousand and four hundred lines of rhymed prose containing the names of 
the author’s teachers and their teachers; Ahmad al- c Attar’s (d. 1218/1803) 
Thabat , containing a list of al- c Attar’s teachers, and a collection of his 
isndds by his student c Abd ar-Rahman al-Kuzbari (d. 1262/1845) entitled 
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Intikhdb cil- c Awdli\ and Muhammad as-Saffarinl’s (d. 1188/1774) list of 
his teachers as well as his ijazah to a group of notable scholars of his 
time. These three authors turned out to have been teachers of c Abd as- 
Samad al-Falimbanl and none of them were mentioned as al-Fahmbam’s 
teachers by modern scholars, including Azra. 

Within this category we should also include the works from the 
C ulcimd’ of later generations such as Ibn < AbidIn’s(d. 1252/1836) c Uqud 
al-La’alf , containing a list of his own high isndds; c Abd ar-Rahman 
al-Kuzbari’s Thabat , a list of his prominent teachers and their isndds; 
Muhammad Mahffiz al-JawI at-Tarmasi’s (d. 1338/1920) Kifdyat al- 
Mustafid , on his elevated chains of transmission; c Aydarus al-Habshl’s (d. 
1314/1896) c Iqd al-Yciwdqit cil-Jciwhariyyah in which he lists numerous 
isndds that link him to the al- c Alawiyyah masters (Sayyids), and his c Uqud 
al-La ’al on the chains of transmission of the men of hcidith narration; 
and more recently c Abd Allah Ghazi’s (d. 1365/1945) compilation of 
the isndds ofhis teacher, Husayn al-Hibshl 8 (d. 1330/1911) entitled Fcith 
al-Qciwf . These, to name a few, are important sources relevant to c Abd 
as-Samad al-Falimbanl’s disciples and contemporaries. 

Finally one should also highlight the works of the modern 
Indonesian traditionalist scholar, Shaykh Muhammad Yasln al-Fadanl 
(1335-1410/1916-90), who was bom and lived in Mecca and enjoyed 
such great respect among traditionalist f ulamd ’ as an isndd specialist 
that he was referred to as the isnad-ex pert ofhis time ( musnid al- c cisr ), 
par excellence. Some ofhis admirers even called him the greatest isndd- 
expert of the world ( musnid ad-dunyd). He published a number of books 
on fiqh (jurisprudence), usul (principles), mantiq (logic), dim al-falak 
(astronomy), but was mostly renowned for his significantly numerous 
books on isndd. 9 These include his al-dqd al-Farfd , a gleaning of isndd 
from his longer Bughyat al-Murfd ; Tanwfr al-Basfrah , enumerating 
his isndds for twenty-three renowned isndd works ofhis predecessors; 
al-Arba c un al-Bulddniyyah , enumerating his teachers in forty different 
cities of the Islamic world; and Waraqdt , furnishing his isndd for sixteen 
of al-hadfth al-musalsal (that is, haditli all of whose narrators are in the 
chain of transmission up to the Prophet SAW and fulfil the conditions 
of trustworthiness at the time of narration from the viewpoint of sound 
character and speech); and his al-awd ’il (i.e. his isndd for the first hadith 
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narrated in the major thirteen hadfth books). These works have proved 
crucial because they supply a large number of isndds of c ulamd ' of Jdwf 
origin, including that of c Abd as-Samad al-Falimbanl himself and his 
students. 

Al-Fadani is also reported to have written and compiled a large 
book on isndd in four volumes entitled Bughyat al-Murfd , but this has 
never been published and probably is still in its manuscript form as 
modern traditionalist scholars repeatedly refer to this work and report 
that it remains unpublished. 10 

Al-Fadanl’s disciples have subsequently made extensive use 
of his works, extracting particular categories of isndd and providing 
biographical notices of his teachers. For example, the Egyptian Mahmud 
SaTd Mamduh of Cairo in his Flam al-Qdsf wa ‘ d-Ddnf , focuses on 
some of al-Fadani’s earliest and high chains of transmission; and in 
his Tashnff al-Asmdj he highlights a number of al-Fadani’s prominent 
teachers (two hundred and thirty to be precise) and provides biographical 
reports on those from whom he learnt and received his authorisations; 
and al-Fadanl’s Indonesian disciple, Muhammad Mukhtar ad-DIn al- 
Falimbanl al-lndunlsl al-Makkl (d. 1411/1991), in his Bulugh al-Amdnf. 
Apparently this work was written in nine parts as the author himself in 
his prologue describes the content of each part: the first, on al-Fadanl’s 
scholarship and list of his notable teachers; the second, on the list of 
circulated thabat (works which compile the list of teachers with whom 
the compiler studied) and al-Fadanl’s isndd on these works; the third, 
on al-Fadanl’s isndd on forty hadfth books together with his isndd for 
each of the first hadfths of these books; the fourth, on al-Fadanl’s isndd 
on other hadfth books that were not included in the previous forty books 
and his isndd on other books of Islamic sciences; the fifth, al-Fadanl’s 
isndd on al-hadfth al-musalsal (continuous chain of hadfth ); the sixth, 
al-Fadanl’s isndd on forty hadfth from forty teachers from forty books; 
the seventh, on al-Fadani’s isndd from forty towns (forty hadfth from 
forty teachers from forty cities); the eighth, on the texts of ijdzdt that 
al-Fadani received written by his teachers as well as their texts of ijdzdt 
written for his four children; the ninth and the last, contains concise 
biographical notices of some of his teachers. 11 
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However, I have only been able to locate the first and third parts, and 
probably most of the rest have not been published as Yusuf al-Mar c ashlI 
points out that only three parts have been printed. 12 

Despite his esteemed position, some of al-Fadanl’s works have to 
be treated cautiously - as pointed out by Martin van Bruinessen, due to 
some obvious mistakes in the dates he provides and that some isnads 
do not link the teacher-student chain as the latter was bom decades or 
years after the death of the former. 13 This is perhaps due to errors by 
copyists of his works, possibly among his students or the publisher who 
unintentionally dropped some of the narrators from the isndd causing 
the gap between the teacher-student link. This is plausible when we see 
that this kind of mistake only occurs in his publications which have not 
been critically edited ( muhaqqaq ). 14 

Apart from his works on isndd , al-Fadani is also reported to have 
written biographical dictionaries focusing more specifically on Jawi 
c ulamd ’ probably including two books entitled Tabciqdt ash-Shdfdiyyah 
as-Sughrd and Tabciqdt ash-Shdfi iyyah al-Kubra. However these works 
have not been published or located. 15 

It is important to mention that the isnads of the Jawi c ulama\ 
including those of c Abd as-Samad al-Falimbanl himself and his students, 
were not only in circulation among Indonesian traditionalist scholars but 
also among Arab scholars. For instance, the modem Syrian traditionalist 
scholar, c Abd al-Fattah Abu Ghuddah (d. 1417/1996 in Riyadh) ofAleppo 
in his Imddd al-Fattah reported that he narrated the famous isndd work 
of the Meccan muhaddith 'Abd Allah al-Basri (d. 1134/1721) entitled al- 
Imdad bi-Ma c rifat c lJluw al-Isndd from his three Arab teachers: Ahmad 
b. Muhammad Shakir (d. 1377/1957), Ahmad b. as-Siddlq al-Ghumari 
(d. 1380/1960), and Muhammad at-Tijani al-Misri (d. 1398/1977). All 
of his teachers studied this work with c Abd as-Sattar b. c Abd al-Wahhab 
al-Bakrl ad-DihlawI al-Makkl (d. 1355/1936), who in turn received it 
fromNawawIb. 'Umar al-Bantanl al-JawI al-Makki(d. 1314/1896),who 
received it from c Abd as-Samad b. c Abd ar-Rahman al-Falimbanl, and 
so forth up to the author al-Basri. 16 

Thus, analysing such works on isndd is crucial to this study as it 
does not only provide us with information on c ulamd’ of Jawi origin in 
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general but more pertinently on c Abd as-Samad al-Falimbanl himself, 
his teachers, his contemporaries and his students. 

It is important to point out that the works on isndd have received 
special attention from scholars in the past and present alike. This is 
due to the importance of the isndd itself in Islamic learning, in that it 
was regarded by Muslim predecessors ( salaf) as the first and primary 
condition for relating any aspect of the Islamic traditions, even if it was 
merely relating one word. Muslim scholars have always considered this 
as the means by which God Most High fulfilled his promise of preserving 
the Religion which includes the Qur’an, the Sunnah (Prophetic traditions) 
and the various Islamic religious and philological sciences that are 
indispensable for understanding the former two. 

The importance of isndd as a scholarly authority and means of 
authentication is reflected in the attention it received from early scholars 
such as the Iraqi scholar of Kufah, Sufyan ath-Thawri (d. 161/778) who 
said: “The isndd is a weapon of the believer. When one does not possess 
a weapon, then with what will he combat?” The Khorasani scholar, c Abd 
Allah b. al-Mubarak (d. 181/797), once said: “The isndd is part of the 
religion: had it not been for the isndd , whoever wished would have said 
whatever he liked,” and he also said: “The one who seeks matters of his 
religion without an isndd is similar to the one who tries to climb to the 
roof without a ladder.” A generation later, ash-ShafiT (d. 204/820) is 
also reported to have said: “The example of the one who seeks hadith 
without an isndd is of a person who gathers wood in the night who carries 
a bundle of sticks not knowing that there might be a snake in it.” 17 By this 
he means that such a person would be collecting all types of narrations, 
the genuine and spurious without knowing it. 

Because of this strict methodology, early Muslim scholars examined 
and analysed each and every statement that came to them, whether it was 
the statement of the Messenger of God, his companions or anyone else, 
as well as the reliability of the individual narrators who were named in 
the isndd. They studied the life and character of those who were part 
of the transmitting chain ( isndd) in the strictest way possible. Hence, 
the Ummah witnessed the introduction of specialized biographical 
studies in the ‘science of studying the reporters of hadith ’ known as 
Ilm ar-rijdl (The science of narrators) or dim al-jarh wa ‘t-ta dil (The 
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science of impugnment and validation), which was unprecedented and 
remains unrivalled till today. In these works, information on thousands 
of narrators: their names, genealogical lineages, lifetimes, their date 
of birth, date of demise, their character, qualities and circumstances of 
reception and transmission of hadith , as well as their subject, with the 
aim of determining how trustworthy each narrator was and, hence is, 
indispensible when distinguishing authentic from suspicious or fabricated 
traditions. 

This history of narrators’ criticism was exemplified by such classics 
as Yahya b. MaTn’s (d. 233/847) at-Tdrikh and min Kaldm Ibn Mam ; 
C A1I b. al-Madlnl’s (d. 234/848) Su’dldt Ibn al-Madini fi ‘l-Jarh wa 
‘t-Tadi] ; Ahmad b. Hanbal’s (d. 241/855) al-dial wa-Madifat ar-Rijdf 
al-Bukhari’s (d. 256/869) ad-Du c afd ’as-Saghir; at-Tdrikh al-Kabir ; and 
at-Tdrikh as-Saghir ; and an-Nasa’T (d. 303/915) Kitdb ad-Du afd’ wa 
‘ l-Matrukin. 

This was followed by Ibn Abl Hatim ar-Razi (d. 327/938) who 
was one of the most prominent exponents and practitioners of hadith 
criticism and his works al- c Ilal and Kitab al-Jarh wa ( t-Ta c dil , comprising 
mainly evaluations from Abu Zur c ah al-RazI (d. 264/878) and his own 
father, Abu Hatim al-RazI (d. 277/890), are principal works in this field. 
Then comes Ibn Hibban al-Bastl’s (d. 354/965) Kitdb al-Majruhin min 
I-Muhaddithin wa ‘d-DiTafd’wa ‘ l-Matrukin and his ath-Thiqat ; Ibn 
c Adi’s (d. 365/975) al-KdmilfiDu c afd’ar-Rijdl\ and ad-Daraqutni’s (d. 
385/995) ad-DuIafa’wa ‘l-Matrukun. 

Such scholarly works have since continued in a distinguished series 
of comprehensive compilations during the sixth, seventh and eighth 
centuries of the Hijri, and books such as Ibn al-JawzI’s (d. 597/1200) 
Kitab ad-Du c afd’wa ‘l-Matrukin ; al-MaqdisI’s (d. 600/1203) al-Kamdl 
fi Asmd’ ar-Rijdl, al-MizzI’s (d. 742/1341) Tahdhib al-Kamdl fi Asmd’ 
ar-Rijdl , adh-Dhahabi’s (d. 748/1348) Mizdn al-Ttidal and al-Mughni 
fi ‘d-Du c afdS and Ibn Hajar al- c Asqalam’s (d. 852/1448) Tahdhib al- 
Tahdhib and Lisdn al-Mizdn are all outstanding examples of this amazing 
phenomenon. 

In the later Islamic centuries after the ninth A.H./fifteenth A.D 
century, less focus, specifically on dim ar-rijdl or c Ilm al-jarh wa ‘t-ta dil, 
seems to become the norm, especially during the period under study, as no 
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new works on narrators’ criticism, to my knowledge, were ever written. 
This probably was an indirect result of the end of ’asr at-tadwin (the 
classical Islamic ‘age of establishing classics,’ during which the primary 
works of hadith, jurisprudence and theology were composed). As all the 
major Islamic religious sciences, especially the Prophetic liadfth, were 
distinguished from unacceptable traditions and recorded in numerous 
hadith books such as Musnad of Imam Ahmad, the two Sahihs of al- 
Bukharf and of Muslim, the Sunan of Abu Dawud, an-Nasa’i and Ibn 
Majah, and al-Jami r of at-Tirmidhi, the necessity to study the life and 
character of those who were in the later part of the isndd after these is 
no longer deemed significant. 


The Preservation of Tradition 

However, traditional scholars maintained and continued to narrate hadith 
and transmit any religious work or text with their isndds. This perhaps is 
not just to have the pride of possessing a continuous isndd to the Prophet 
SAW or to the author of a specific work, but also to prove their authority 
in transmitting them, as such isndd reveals their teachers, especially if 
they are esteemed scholars of their time, and the works they studied with 
them and their successive links to their predecessors (salaf). Probably the 
most important purpose of narrating works with isndd among scholars 
in the later Islamic centuries is to preserve this tradition itself. In this 
respect, Ibn as-Salah ash-Shahrazuri (d. 643/1245) is reported to have 
said: “the narration of traditions with continuous isndd in our time or 
even the time before us is not meant to prove authenticity of what was 
narrated as such isndd is not free from a shaykh who does not know what 
he narrates ... rather the purpose is to preserve the isndd tradition itself, 
a favour which God had bestowed upon this Unimah ” 18 

Another branch of knowledge which also developed simultaneously 
in connection with the study of hadith was the compilation of genealogies 
of isndd of individual scholars. Many scholars compiled such isndds in 
separate works. In the early period of Islam the c ulamd ’ designated the 
term al-Mashyakhah or al-Mashikliah (pi. al-Mashikhdt ) on the section 
of works where the muhaddith (scholar of hadith) would compile the list 
of his teachers and his narrations from them. Later on, when the names of 
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teachers were extracted from the original work to form a separate work 
which were rearranged alphabetically ( murattab c ald huruf cil-mu'jcim ), 
the term cil-Mu c jcim (pi. al-Ma c djim ), that is dictionary became more 
common. At the same time among the Muslims of al-Andalus (Islamic 
Spain) and the Maghrib, the term al-Barndmij (pi. al-Bardmij ) was used 
for these works. In the Eastern Islamic world a new terminology was 
later used to describe such works, namely ath-Thabat (pi. al-Athbat ), 
while in the western parts of the Islamic world the name al-Fahras or 
cil-Fcihrascih (pi. cil-Fahdris or cil-Fahrasdt ) had been used. 19 

As a result of the c ulama” s keen interest in isndd and their 
accomplishment in preserving this tradition, hundreds of such works 
have been written and handed down for generations. This tradition 
continues up to the present day especially among modem traditionalist 
scholars. They still record their names and their teachers in addition to 
the existing isndd and so forth to the compiler or author of a particular 
thabat or other works on Islamic religious sciences, especially that of 
the hadith works such as the six-canonical books. They usually give a 
title to their new work, which in many cases rhymes with the name of 
the compiler or the description of the contents. It is on such works that 
the r ulamd ’ often grant a written ijazah to their disciples or upon request 
to their peers. 

The range of titles given to the works of isndd by the authors do 
not merely concern rhymed words but also in most cases indicate the 
contents of their works. This can be observed in numerous titles such as 
al-Kuzbari’s Intikhdb cil- 'Awall wa \sh-Shuyukh al-Akhydr min Fahdris 
Shaykhind al-Imdm al-Musnid a I- Attar. This is not just simply to make 
the word al-Akhydr rhyme with al- f Attar but also to tell us that this work 
is a meticulous selection of the highly ranked and the excellent teachers of 
al- c Attar; Murtada az-ZabldTs Alfiyyai as-Sanad, indicates that the author 
versifies over one thousand lines of rhymed prose containing the names of 
his teachers either by way of direct attendance of their teaching sessions 
(samd r ), or by way of correspondence ( murdsalah or mukdtabah ), and 
their teachers. For example, al-Basri’s al-Imddd bi-Ma'rifat c Uluw al- 
Isndd , Ibn al-Mayyit’s (d. 1140/1727) al-Jawdhir al-GhawdlifiBaydn 
al-AsdnJdal- c Awali , and al-Habshl’s c Uqudal-La ’dlfiAsdnfdar-Rijdl do 
not only concern internal rhyming of the words al-Imddd with al-Isndd , 
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al-Ghawdli with al- c Awdli , and al-La ’al with cir-Rijdl , but significantly 
tell us that the contents of such thabats are the highly narrated isndds 
that the authors have accumulated. 

Among the benefits of knowing a number of thabat works and 
numerous isndds of a scholar is that from them we can learn his different 
turuq (routes) of acquiring a particular hadith or work, his teachers, and 
their works which might not be found listed elsewhere. It is also from 
these thabat works that we can leam whether he studied and acquired a 
particular work from his teacher by way of reading with him {qird’ah ), 
one of the means of receiving traditions, whereby the student would read 
out his teacher’s tradition back to him for verification, or by way of direct 
attendance of their teaching sessions (samd c ), in which the student would 
hear the tradition and subsequently leam it by heart or from a book, or by 
way of authorisation ( ijdzah ), and whether this authorisation is specific 
(ijdzah khdssah ) or general ( ijdzah c dmmah). 20 

With the evolution of isndd tradition from the early centuries several 
terminologies consequently developed, such as the term ‘al-isnad al- c dli ,’ 
which means that the hadith is narrated with a short chain of transmission 
(as opposed to ‘al-isnad an-ndzil ,’ i.e. narrated with a longer chain of 
transmission) began to make their appearance. This does not mean the 
having abbreviated isndd but rather that the last narrator had made the 
effort to meet with senior scholars from the earlier generations. In their 
hadith studies, the muhaddithun and the c ulamd 'naturally preferred what 
these scholars called the ‘high isndds ’ or the ‘superior isndds ’ ( c uluw 
al-isnad or al-isnad al- c dli) to what was called al-isnad an-ndzil (lesser 
isndds). 

In this respect, Ahmad b. Hanbal (d. 241/855) said: “Seeking 
al-isnad al- c dli is the way of the predecessors \as-salaf\”; and Ibn as- 
Salah ash-Shahrazuri is reported to have said: “To seek the superiority 
of isndd is sunnah [to follow the trodden path], hence travel to attain it 
is recommended.” 21 

The benefit of possessing such ‘ c uluw ’ is that it distances the isndd 
from defect and flaw as every single narrator in the chain is prone to make 
mistakes intentionally or unintentionally, thus, fewer narrators result in a 
lesser probability of defect and vice versa. The ‘ c uluw ’ in hadith narration 
which the r ulamd 9 seek is divided into five parts: the first, closeness 
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in time to the Prophet SAW by way of a clean ( nazlf) and not a weak 
(i da c lf) isndd , and this is the loftiest kind of c uluw. On this, Muhammad 
b. Aslam at-TusI az-Zahid (d. 242/856) commented: “the closeness of 
isndd is closeness to God.” The second, closeness to a particular reliable 
scholar of hadlth , regardless of the number of intermediaries to the 
Prophet SAW; the third, c uluw in regard to narration of the two books 
of al-Bukhari and Muslim (as-Sahlhayn) or either one of them, or other 
known reliable books of hadlth ; the fourth, c uluw achieved from the late 
demise of a narrator, i.e. in addition to narrating from his teacher a disciple 
can narrate directly from his teacher’s teacher if the latter lived long and 
the disciple met him; and the fifth, c uluw , obtained from early audience 
of a narrator, i.e. a student who attended sessions with a teacher at a very 
young age will transcend his contemporaries on his isndd. 22 

Though al-isndd al- c dll in comparison to al-isndd an-ndzil is highly 
sought after, especially by the muhaddithun , because of the closeness to 
the Prophet SAW and as a precautionary measure against defects. Some 
scholars also seek after al-isndd an-ndzil , particularly among the Sufis. To 
them the quest for al-isndd an-ndzil is equally important to al-isndd al- 
c dll as such isndd includes more scholars or spiritual masters in its chain, 
hence, anticipating more barakah (blessing) from these scholars. 23 

Another reason for giving preference to al-isndd an-ndzil over al- 
isndd al-'dll is that such isndd contains thiqah (trustworthy) narrators 
while on the contrary the latter contains da c lf (weak) narrators. In 
this connection, the hadlth Master Shams ad-DIn Ibn Nasir ad- 
Dln ad-Dimashql (d. 842/1438) relates in his rhyming poem “idhd 
ahbabta takhrlj al- c awdli , c an ‘ r-rdwlna haqqiq md aqulu/nuzulun c an 
thiqdtihimu c uluwun , c uluwun c an dVdfihimu nuzulu ” (if you wish to 
extract the supreme isndd from the narrators, ascertain what I say, nuzul 
from trustworthy narrators is c uluw , and c uluw from weak narrators is 
nuzul) 24 

Occasionally preference is also given to al-isndd an-ndzil because 
of the latafah (delicateness) it sometimes possess. For instance, on al- 
Fadanl’s isndd for Sahlh al-Bukhdri\ the famous collection of authentic 
hadlth , he transmitted this work highly from c Abd ar-Rahman b. c Ubayd 
Allah as-Saqqaf, who transmitted it from c Aydarus b. c Umar al-Habshl, 
who transmitted it [by way of general ijdzah ] 25 from c Abd ar-Rahman 
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b. Sulayman al-Ahdal, who also transmitted it by way of general ijdzah 
from Muhammad b. Sinnah al-Fullanl, who transmitted it from Ahmad 
al- c Ajil, and so forth up to al-Bukhari himself In this case there are 
eleven intermediaries between al-Fadanl and al-Bukhari. 

At the same time he also transmitted this work with al-isndd 
cin-ndzil from his Jdwi teacher Jam c an b. Samun al-JawI at-Tanqaranl 
(d. 1381/1962), who transmitted it from Nawawi b. c Umar al-JawI 
al-Bantani, who in turn transmitted it from his teacher al- c Allamah 
ash-Shaykh c Abd as-Samad b. c Abd ar-Rahman b. c Abd al-Jalll al-JawI 
al-Falimbanl, who transmitted it from c Aqib b. Hasan ad-DIn al-JawI 
al-Fahmbanl al-Madanl, who transmitted it from al- c Arif Muhammad 
b. c Abd al-Karlm as-Samman al-Madanl, who transmitted it from 
Muhammad b. Sulayman al-Kurdl al-Madanl, who transmitted it from 
Muhammad Sa c Id b. Muhammad Sunbul al-Hanafi, who transmitted it 
from Ahmad an-Nakhll al-Makkl, who transmitted it from Ahmad al- 
Qushashi al-Madanl, and so forth to al-Bukhari. Here we have sixteen 
intermediaries between al-Fadanl and al-Bukhari. In this case there are 
at least three prominent Sufi shaykhs within the isndd. This is also true 
for al-Fadanl’s isndd of Sahih Muslim , Muslim’s collection of authentic 
hadith , which he transmitted both with al-isndd al- c dli and al-isndd 
an-ndzil having fourteen and nineteen intermediaries between him and 
Muslim respectively. 26 

Though al-Fadanl begins with his al-isndd al- c dli for both works, 
he still includes his al-isndd an-ndzil successively because of its special 
nature. The names in this isndd from Jam c an up to c Aqib are all Jdwi 
c ulamd\ so including al-Fadanl himself, five generations of Jdwi 
scholars. This apparently demonstrates his sense of pride in narrating 
with al-isndd an-ndzil as it indicates that the Jdwi c ulamd’ are also on 
par with their Arab peers in terms of Islamic erudition, especially in 
hadith transmission. In addition, all four Jdwi scholars included in this 
isndd were described as al-mu'ammar (long-lived). 27 Also, as indicated 
above, his al-isndd an-ndzil includes several Sufi shaykhs, which adds 
uniqueness to such isndd. c Abd as-Samad al-Falimbanl himself appears 
as a prominent link in al-Fadanl’s isndd. 
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Manuscript Catalogues and Additional 
Sources 

Another category of sources consulted for this study consists of 
catalogues of Arabic and Oriental manuscripts, as they often contain 
important information on those ’ulamd ’ who have written books. This is 
particularly very useful in tracing and tracking down the writings of ‘ Abd 
as-Samad al-Falimbanl, especially those that have never been consulted 
by contemporary scholars in their studies. These titles will be discussed 
further in the chapter on al-Falimbam’s writings. 

Works of contemporaneous ’ulamd ’ to ‘Abd as-Samad al-Falimbanl 
have also been included as a supplementary category of sources. These 
literatures have proved beneficial as they provide additional information 
on the ’ulamd’ and the religious milieu, socio-moral characteristics of 
his period, as well as the teacher-student nexus. 

Last but not least, the writings of contemporary scholars are also 
important for this study. These comprise literatures written both in Malay 
and English dealing with aspects relevant to the topic of study and will 
be discussed further in the literature review. 

This study - to my knowledge - is the first to have comprehensively 
utilised the widest possible range of sources available, encompassing 
manuscripts, Jdwi books, Arabic biographical dictionaries and other 
literatures, as well as studies in Malay and English that are relevant to 
al-Falimbanl. 

The Connections Between the Malay 
Archipelago and the Arab World 

The coming of Islam to the Malay Archipelago has long attracted the 
attention of modem scholars. Though it is not precisely known when 
Islam was first introduced to the Archipelago, it is generally accepted 
among historians that Islam began to flourish in the Archipelago from 
the thirteenth to eighteenth centuries. This is based on several types of 
evidence; a report by the Venetian traveller Marco Polo (1254-1324) 
who observed that Perlak (Northern Sumatra) was already a Muslim 
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kingdom when he visited the region on his way home from China in 
1292; the discovery of the gravestone of Sultan al-Malik as-Salih (dated 
696/1297), identified him as the first Muslim ruler of Samudra (situated 
on the northern coast of Sumatra); and finally, Ibn Battuta (1304-1377) 
a Moroccan traveller, who during his eastern travels from 1325 to 1354, 
observed Islamic centres were yet surrounded by unconverted kingdoms 
and found that the ruler of Samudra was a follower of the ShafTl School 
of Islamic jurisprudence. 28 

However, this perception and observation can still be contested. 
The hypothesis based on Marco Polo’s observation does not necessarily 
prove that Islam only existed or penetrated in the thirteenth century as 
it is very likely that it had arrived at least a century or centuries earlier. 
All that his evidence can prove is that an Islamic kingdom was already 
established before his arrival in the region in 1292. At the same time, 
the conjectures that the gravestone was of The first Muslim ruler’ can 
be modified. The epitaph on the gravestone only reads as follows: “this 
is the grave of him to whom God may grant mercy and forgiveness, the 
pious, the counsel for righteousness, the noble in rank and ancestry, the 
magnanimous, the devout in worship, the conqueror, known as Sultan 
[al-]Malik as-Salih.” 29 This by itself does not confirm that he was the 
first; only that he is the first known Muslim ruler. 

From a different perspective, the Sahih al-Bukhari collection of 
authentic hadiths , the most famous of the six canonical books on the 
Prophetic Traditions, according to Yasin al-Fadanl was first brought 
and introduced to the Island of Java in 671/1272 by Sharif Hidayat 
Allah b. Ahmad Jalal Shah b. c Abd Allah Khan who migrated and died 
in Java and was later buried at Gunung Jati in Cirebon. He was reported 
to have brought the Sahih al-Bukhdri from the al-Haramayn (the two 
sanctuaries, Mecca and Medina). 30 Whereas in the Island of Sumatra, 
probably in Palembang, the Sahih al-Bukhdri , according to al-Fadanl, 
was only introduced in 891/1486 by Sultan Mansur b. Kiyai Gading, the 
progenitor of the Palembang rulers. 31 

This strongly implies that Islam must have been established in 
some parts of the Archipelago, namely Java, prior to these dates as there 
were already devout Muslims who strived to study the basics of the new 
religion to an extant that they were already at a stage qualified to acquire 
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advanced knowledge. It can also be observed that what al-Fadanl reports 
shows that Islam had already circulated in the Archipelago before the 
Western traveller’s observation was recorded. 

Furthermore, according to the modem Arab historian, Muhammad 
al- c Aydarus, the western hypothesis on the coming of Islam to Southeast 
Asia from the thirteenth to eighteenth centuries suffers several weaknesses. 
It is known from the works of Islamic historians such as Muhammad 
b. Jarir at-Tabari’s (d. 310/923) Tarikh at-Tabari and al-Khatib al- 
BaghdadT’s (d. 463/1070) Tdrfkli Baghdad that some of the Ashrdf 
(nobles, referring commonly to the descendents of The Prophet SAW) 
migrated from al-Basrah to Medina thence to Hadramawt. For instance, 
Ahmad b. Tsa better known as al-Muhajir (d. 345/956), the great great 
grandson of Husayn b. c All b. Abl Talib, grandson of The Prophet SAW, 
migrated from al-Basrah to Medina in 317/929. After staying for a year, 
he went to Mecca for the pilgrimage and thence migrated to Hadramawt 
in 318/930. His first descendent born in Hadramawt was his grandson 
c Alawl b. c Ubayd Allah b. al-Muhajir; hence the name al- c Alawiyyun or 
Ba- c AlawI was ascribed to the Sayyids of Hadramawt. 32 

It was his descendents, the al- c Alawiyyun according to al-' Aydarus, 
who later migrated to the Indian coasts and settled there as early as 
the tenth century. Thus, for instance, the savant ( al- c dlim ) ash-Sharif 
c Abd Allah b. Husayn b. Muhammad Ba-Faqlh migrated to Cannanore, 
Southern India and was later married to the daughter of the local minister 
c Abd al-Wahhab who appointed him as his assistant until his death. 
Another renowned scholar, ash-Sharif Muhammad b. c Abd Allah al- 
c Aydarus migrated to Ahmadabad and Surat, a port city in the Indian 
state of Gujarat, upon the request of his grandfather ash-Sharif Shaykh 
b. c Abd Allah al- c Aydarus (d. 379/990), and assumed his grandfather’s 
position until he died in Surat in 393/1003. 33 

This migration is evident in Arabic biographical dictionaries such 
as c Abd al-Hayy al-Hasanl’s al-Tldm bi-man fi Tdrikli al-Hind min 
‘l-A c ldm . 34 Though certain Arab family identities dissolved in their 
adopted community, other Arab Diaspora remained well-known in India 
and Southeast Asia and retained their Arabic ancestries to the present such 
as the family of al-Haddad, al- c Attas, al-Habshl, al-'Aydarus, as-Saqqaf, 
al-Jufri, al-Hamid, al-Mahdall, ash-Shatri, al-Kaf, al-Bar, etc. 
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Another reason for confusion among Western scholars is their 
observation that the propagators of Islam in the Archipelago seemingly 
arrived from India. They did not comprehend that in the olden days it was 
extremely difficult if not impossible, for the sailing vessels to sail directly 
from Hadramawt to the Archipelago without stopping at the coastal cities 
of India thence to Southeast Asia. If we observe the Muslims in India they 
are the adherents of the Hanafi school of jurisprudence, while the Muslims 
of Southeast Asia are adherents to the Shafi c iyyah school, the madhhab 
of the Ashraf of Hadramawt. 35 This seems to indicate strong evidence 
that the Ashraf, whether those who had settled in India or came from 
Hadramawt through the ports of India, were in fact the early propagators 
of Islam in the Archipelago. Hence, the generally accepted conjecture that 
Islam only flourished in the Archipelago from the thirteenth to eighteenth 
centuries still leaves room for further discussion and should be tackled 
from a new perspective that needs to be taken seriously. 

Similarly, as it was in the case of the introduction oflslam, it is also 
not clear as to when contacts between the Malay Archipelago and the 
Arab countries oflslam were first established. Apparently, people from 
the Archipelago did not merely receive Islam but also reacted to it and 
attempted to search out every aspect of its teachings for themselves. They 
went to the central lands oflslam and then returned to their homeland to 
teach their own people. This is apparent from the travels of some known 
figures in the late sixteenth and seventeenth centuries such as Hamzah 
al-Fansuri, though his dates of travel are unknown and perhaps it was 
during the second half of the sixteenth century. He was reported to have 
visited Barus (northwestern coast of Sumatra), Kedah, Pahang, Bantam 
and Kudus in Java, Siam, Mecca, Medina, Jerusalem and Baghdad. 
Shams ad-DIn as-Sumatranl, who from his eloquent Arabic works we 
can conclude that probably he too must have also travelled to centres of 
traditional Islamic learning, especially to al-Haramayn ; and later c Abd ar- 
Ra’uf as-Sinklll who spent about nineteen years studying in ad-Dawhah 
(Doha, Qatar), al-Mokha (Mocha), Zabld, Bayt al-Faqih (all three cities 
in Yemen), Mecca, Medina and Jeddah probably from 1052/1642 until 
1072/1661 when he finally returned to Aceh. 36 

Though it was not until the late sixteenth century that such travellers 
played important roles in the great blossoming of Islamic learning in 
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the port city of Aceh, it is more than likely that there were many more 
unrecorded travels and unknown scholars who went far afield in the quest 
for a deeper knowledge of the traditions of Islam. 

Furthermore, there is always the pilgrimage (hajj) which constitutes 
the fifth of the five pillars of Islam that form the framework of Islamic life. 
All Muslims who are physically and financially able have an obligation 
to perform the hajj at least once in a lifetime. Though again, there is no 
record or evidence as to when, how or who was the first to embark from 
the Archipelago to perform the hajj. Certainly this religious obligation 
must have inspired some, if not many to journey to the holy cities of 
Mecca and Medina, hence establishing contacts between the Malay 
Archipelago and these Islamic centres. 

The continuous trade between the Mughal Empire which ruled 
most of the Indian subcontinent from the early sixteenth to the mid 
nineteenth centuries, and countries of Islamic West Asia, the Malay 
Archipelago and China, without doubt must have assisted and contributed 
to the development of Islam, as the trade routes were the arteries for the 
expanding Muslim community in the Archipelago. Though it remains a 
question and mere conjecture whether the Arabs settled to form resident 
trading communities in the Archipelago as they did elsewhere, it is 
probable that they did settle down in at least some of the trading ports of 
Southeast Asia. Indeed, if we take into account that the Arab colonies were 
already firmly established in Chinese ports, particularly Canton (Khan- 
fu), by the middle of the eight century and by the middle of the ninth when 
full descriptions of them can be observed from Arabic sources, it is of 
tolerable certainty that they must have also established their commercial 
settlements on some of the islands of the Archipelago. 37 

Unfortunately the history of Islam in the Archipelago in the early 
centuries is difficult to study due to the serious shortage of primary 
sources, while for the later periods not all materials have been examined. 
Nevertheless, the outlines of the networks connecting c ulama’ in the 
Hijaz with Southeast Asia in the seventeenth century were first sketched 
by Anthony H. Johns in a number of studies. 38 

Without doubt there is a serious shortage of primary sources 
originating from the Archipelago itself for the study of Islam in this 
region. If we analyse from a different perspective, none of the well 
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surviving primary sources from the Arab regions or even India for the 
early history of Islam have ever provided us with any accounts related 
to the travels or contacts of Jdwi scholars or students with these centres 
to the west of the Archipelago. As Johns points out, it was not until 
the late sixteenth century that great Jdwi travellers contributing to the 
spread of Islamic teachings, especially in the port city of Aceh, can be 
observed. Hence, it is highly plausible if we conclude that from the early 
stage of the rise of Islam up to the fifteenth century, the people from the 
Archipelago had to rely heavily on Arab and Indian Muslim travellers to 
leam every aspect of the Islamic teachings. This is apparent as there is 
no such records of Jdwi student travels either from the Archipelago itself 
or from any Islamic kingdom in India or in any of the Islamic centres of 
the Arab world, especially the cil-Haramciyn , to prove early scholarship 
of Jdwi students. 

Furthermore, the mention of Jdwi students - known in the Arab 
world as 6 Ashdb al-Jdwiyyin ’ (fellow Jdwi students) or ‘Jamd c cit min 
‘l-Jdwiyyui (community of Jdwi students) as well as their place of 
origin, ‘Bildd cil-Jdwah ’ (the Malay world) in Arabic sources and works 
- only began to make their appearance in the early seventeenth century. 39 
The extensive contacts between Jdwi students and their teachers in the 
Arab world, particularly cil-Haramciyn during this time is probably best 
reflected in several works of the Medinian scholar, Ibrahim al-Kuranl 
(1025-1101/1616-90), who not only mentioned the Jdwi community 
and Bildd al-Jdwah in his writings, but also paid special attention to 
the religious issues arising back in the Archipelago. He is also reported 
to have written a treatise specifically for his Jdwi students entitled al- 
Jawdbdt al-Ghardwiyyah c an ‘l-Masa’il al-Jdwiyyah al-Jahriyyah. 40 
Another renowned Meccan scholar who was also a qddi (judge) of the 
holy city, Taj ad-DIn b. Ahmad b. Ibrahim (d. 1066/1655), better known 
as Ibn Ya'qub, also wrote a work in order to meet the religious needs of 
his Jdwi students. His work entitled al-Jdddat al-Qawimah ila Tahqiq 
Mas’alat al-Wujud wa-Ta c alluq al-Qudrat al-Qadimah Jr ‘l-Jawdb c an 
‘l-As’ilat al-Wdridah min Jdwah , was probably to clarify the concept 
of walidat al-wujud (Oneness of Being) that has been misconceived and 
debated in the Archipelago. 41 Azra asserts that this work was probably 
written upon the request of c Abd ar-Ra’uf al-JawI as-Sinklll as Ibn 
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Ya'qub was included among the scholars who came in contact with him 
in Mecca. 42 

Later in the eighteenth century, a leading cil-Hciramayn scholar who 
was a Sufi and the mufti of Medina, Muhammad b. Sulayman al-Kurdl 
(1127-94/1715-80) also wrote a treatise entitled al-Durrat al-Bahiyyah 
fi Jawdb al-As’ilat al-Jdwiyyah , specifically to provide answers to 
questions posed by his Jdwi students. 43 Among his Jdwi students, as we 
will see later was c Abd as-Samad al-Falimbanl himself. Although it is 
doubtful whether these three works are still available today unfortunately, 
as I have found no trace of them despite my attempts. Nevertheless, the 
fact that at least three works were devoted to questions by Jdwi students 
by leading c ulamd ’ of cil-Harcimayn in the seventeenth and eighteenth 
centuries substantiate the hypothesis that the extensive contacts and 
the intense intellectual discourse between Jdwi students and scholars 
of the centres of traditional Islamic learning were only established and 
intensified during this period. 

In an article titled “Friends in grace: Ibrahim al-Kuranl and c Abd 
al-Ra’uf al-Singkeli,” 44 Johns points out that it was not until the late 
sixteenth century that individual names such as Hamzah al-Fansurl and 
Shams ad-DIn as-Sumatranl, who played important roles in the great 
blossoming of Islamic learning in the port city of Aceh, can be observed. 
Despite being well known, there is yet another somewhat later figure 
in the seventeenth century, c Abd ar-Ra’uf as-Sinklll (1024-1105/1615- 
1693), who is in a much better position historically as it is possible to 
document his relationship with two of his teachers in Medina. Not only 
their names: Ahmad al-Qushashl (d. 1071/1660) and the Kurdish born 
Ibrahim al-Kuranl (d. 1101/1690) who later resided and died in Medina, 
are also known as well as something of their works and personalities. 

Of them, as Johns argues, the greater, although the lesser known, 
was Ibrahim al-Kuranl, a key figure in the network of teachers in the 
seventeenth century as well as an authority on the earlier tradition of 
Ibn al- c ArabI (562-638/1165-1240). At the request of his Jdwi student, 
probably c Abd ar-Ra’uf as-Sinklll himself, Ibrahim al-Kuranl wrote one 
of his most important single works, a commentary entitled Ithdf adli- 
Dhaki on cit-Tuhfcit al-Mursalah by an Indian author, Muhammad b. Fadl 
Allah al-Hindl al-Burhanpurl (d. 1029/1620). 45 
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Though Ibrahim al-Kuranl is a neglected author, as Johns 
emphasized, he is of real importance for the understanding of Islam’s 
taking root in Southeast Asia, and was the prime source of the intellectual 
life of Aceh in the seventeenth century. The influence of his personality, 
his learning and his special kind of piety is evident in his pupil and later 
colleague c Abd ar-Ra’uf as-Sinkill. In fact, this picture of master and pupil 
has much wider implications; it is, after all, the first recorded example of 
such relationship between a Jdwi scholar - in this case an Achenese - and 
a West Asian Muslim scholar. Furthermore, it is the study of the work 
and thought of c Abd ar-Ra’uf as-Sinkill which has drawn attention to 
Ibrahim al-Kuranl as one of the leading scholars of his age, and perhaps 
the great expositor of the Sufi school of Ibn al- c Arabi. 

Of equal significance is the fact that Ibrahim al-Kuranl wrote one 
of his most important works, the Ithdf cidh-Dhaki , with a direct concern 
for the religious problems in Aceh, and out of a concern for one particular 
problem, addressing himself to the Muslim world as a whole. Another 
interesting fact is the example of a religious treatise ( at-Tuhfat cil- 
Mursalcih ) written in Arabic in India and sent to Aceh, becoming known 
in the Arabic centres of Islamic learning because of its popularity in Aceh 
and was used in the bitter quarrel between Nur ad-DIn ar-Ranlri and the 
follower of Shams ad-DIn as-Sumatranl; the situation that prompted 
Ibrahim al-Kuranl to write his commentary on it. 

Let it be stressed, as Johns correctly points out, that in Islamic 
learning the relation between teacher and student is crucial. This is 
evident in this study as the influence of both Ibrahim al-Kuranl and his 
Jdwi student, c Abd ar-Ra’uf as-Sinkill can clearly be seen in the works 
of c Abd as-Samad al-Falimbanl himself. 

In another article, “Islam in the Malay World: an exploratory 
survey with some reference to Quranic Exegesis,” Johns mentioned 
another Jdwi pundit in the seventeenth century from Minangkabau who 
copied a commentary by SaTd b. Muhammad b. Ahmad al-Farghanl 
Sa c d ad-DIn (d. 699/1299), entitled Muntcihd al-Madarik on the Egyptian 
mystic TJmar b. C A1I Ibn al-Farid’s (576-632/1181-1235) celebrated 
poem at-Td’iyyat al-Kubrd. 46 This commentary was copied at Medina 
on 6 Jumada al-Ula 1096/10 April 1685 by Muhammad Jamal ad-DIn b. 
Shihab ad-DIn al-JawI as-SumpudanawI ash-Shattari. 6 As-Sumpudanawi’ 
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probably come from the place name Sumpu(r)danau, an inland staging 
post on the main trading route from the West coast of Sumatra to the high 
plateau. Johns suggests that the Minangkabau Jamal ad-DIn might have 
been one of Ibrahim al-Kuranl’s Jdwi students, as Mustafa b. Fath Allah 
al-HamawI (d. 1124/11712) relates in his Fawd ’id al-Irtihal (Benefits of 
Travel) when he met Ibrahim al-Kuranl in 1085/1675 that Jdwi students 
attended classes given by his teacher. Ibrahim al-Kuranl on expounding 
one of his works, also quotes from at-Td’iyyat al-Kubrd. 41 

This suggestion becomes more probable if we take into account 
the fact that Ibrahim al-Kuranl had numerous students including those 
from the Archipelago ( Ashdb al-Jdwiyyin), as al-Kattanl points out that 
practically all seekers after dim during his time in al-Haramayn were 
his students, and al-Muradl eulogised him by saying that he was “a 
mountain among the mountains of dim (knowledge), a sea among the 
seas of dr fan (gnosticism).” 48 Therefore, it is more than likely that Jamal 
ad-DIn was in fact one of Ibrahim al-Kuranl’s numerous students as both 
teacher and student would have met in Medina where he resided until 
his death in 1101/1690. 

John’s article does not only show this connection between the 
'ulamd ’ of the Archipelago and those of Arabia, but also explicitly 
demonstrates the impact of Indian politics and the influence of Indian 
scholars on the Archipelago. This is best observed in the seventeenth 
century in the relation of ‘Abd ar-Ra’uf as-Sinklll who lived in Mecca 
and studied successively under the khalifah of the Shattariyyah Sufi 
Order, Ahmad al-Qushashl, and later under his successor, Ibrahim al- 
Kuranl. Both belonged to a body of mystics which was strongly subject 
to Indian influence, as Ahmad al-Qushashl and his teacher, Ahmad b. ‘All 
ash-ShinnawI (d. 1028/1619) of Egypt were both students of an Indian 
Sufi teacher, Sibghat Allah b. Ruh Allah b. Jamal Allah al-Barwajl (d. 
1015/1606), who initiated the latter into the Shattariyyah order. Sibghat 
Allah himself was a student of the leading Indian Shattariyyah master, 
Wajlh ad-DIn Ahmad b. Nasr Allah al-‘Alawi al-Gujaratl (902-997/1496- 
1589), who in turn was the student of the famous Indian Shattariyyah 
shaykh, Abu al-Mu’ayyad Muhammad Ghawth al-Hindl (d. 970/1563). 49 
It is worth mentioning that by the end of the sixteenth century, the 
Shattariyyah order was firmly established in India, namely in Burhanpur, 
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Bengal and Gujarat. From the latter, it spread into Mecca and Medina, 
and later to the Malay Archipelago. 50 

Johns asserts that it was from Ibrahim al-Kuranl that c Abd ar-Ra’uf 
as-Sinklll later received a permit (; ijdzah ) to found a branch of the order in 
Aceh. However, from his isndd on the silsilat at-tariqah ash-Shattdriyyah 
and cil-Qddiriyyah , it is clear that he took both the Shattariyyah and 
Qadiriyyah orders directly form Ahmad al-Qushashl and not from Ibrahim 
al-Kuranl. 51 Though the latter was a teacher of c Abd ar-Ra’uf as-Sinklll, 
Azra points out that he was more likely to be his intellectual teacher, 
while Ahmad al-Qushashl was his spiritual and mystical master, and as 
a sign of his completion of studying the mystical way with his teacher, 
he appointed him as his khalifah. 52 

The influence of Indian scholars on the Malay Archipelago is also 
evident through the earlier mentioned Indian Muhammad b. Fadl Allah 
al-Burhanpuri, author of at-Tuhfat cil-Murscilah , indicating the formal 
pattern of mystical teaching spread through the Malay Archipelago. 
Muhammad al-Burhanpuri himself had strong connections with the 
r ulama 9 of al-Hcircimciyn where he is reported to have sojourned and 
studied for twelve years, especially with the hadith scholar, Shaykh 
C A1I b. Husam ad-DIn al-Hindl al-Makkl (d. after 952/1545). He later 
returned to Ahmadabad, India, where he got married and studied with the 
leading Indian Shattariyyah master, Wajlh ad-DIn al-Gujarati for another 
twelve years. He then took up residence in Burhanpur, central India, 
where he taught and later died in 1029/1620. Without doubt, Muhammad 
al-Burhanpuri was one of the eminent Indian scholars who professed 
and propagated the Sufi doctrine of wahdat al-wujud. In Burhanpur, he 
wrote one of his most important single works, at-Tuhfat al-Mursalah ild 
‘ n-Nabi , completed in 999/1590, which later found its way to the Malay 
Archipelago. 53 

It was also during the seventeenth century that the strains and 
stresses between orthodoxy and heterodoxy in the Mughal Empire found 
an echo in Aceh. The Mughal emperor Jalal ad-DIn Muhammad Akbar 
(1556-1605) was not an orthodox Muslim. Not only did he tolerate 
religions other than Islam, but he also encouraged debate on philosophical 
and religious issues which led him to conclude that no single religion 
could claim the monopoly of truth; this inspired him to create his own 
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religious cult, ad-Dhi al-Ildhi or the ‘Divine Faith.’ This cid-Din al-Ildhi 
syncretised the best elements of the religions of his empire, primarily 
Hinduism and Islam; elements were also taken from Christianity, Jainism 
and Zoroastrianism, whereby he attempted to reconcile the differences 
that divided his subjects. Various Muslim scholars responded by declaring 
this to be blasphemy which led to a certain tension between orthodox 
circles and the court. Under Akbar’s rule, the court abolished the jizyah 
(tax on non-Muslims partly comparable with zakdh for Muslims) and 
abandoned use of the Muslim lunar calendar in favor of a solar calendar. 
His son, Nur ad-DIn Salim Jahangir, who succeeded him and ruled the 
empire from 1605 to 1627, was a religious moderate. His mother being 
Hindu and his father setting up an independent faith-of-the-court ( ad- 
Din cil-Ildhi ), he kept religious moderation as a center piece of state 
policy. It was these years that saw the fullest development of heterodox 
mysticism in Aceh. 54 

The close contact with Indian scholars and the influence of al- 
Burhanpurl’s at-Tuhfat clearly indicate the dependence of Jdwi Sufis in 
their speculation on Indian Muslim Sufis , hence making it probable, as 
Johns suggests, that scholars from the Malay Archipelago travelled not 
only to centres of Islamic learning in the Arab world, but also to India 
in their search for religious knowledge. 55 In fact, I have found evidence 
in a manuscript of one of c Abd ar-Ra’uf as-Sinklll’s works where he 
clearly states that he studied in India with its scholars. Among them 
he mentions Shaykh Badr ad-DIn al-Lahuri and Shaykh c Abd Allah [b. 
Sa c d Allah al-Hanafi] al-Lahuri (985-1083/1577-1672). 56 He says: "... 
ini jumlah segala mashayikh yang telah mengambil faedah fakir ini 
daripada mereka itu dalam negeri Arab ... maka beroleh pula fakir ini 
mengambilfaedah dalam antara segala manusia itu daripada dua orang 
c ulama \ dalam negeri Hindi , yang bernama Shaykh Badr ad-Dm [al-] 
Ldhuri dan Shaykh c Abd Allah [al-]Ldhuri ” 57 

The strong scholarly connections between the f w/<7/7/<7 'ofArabia and 
the Jdwi community in the seventeenth century, as mentioned earlier, is 
not only obvious from the attention they received during their sojourn in 
al-Haramayn , particularly from Ibrahim al-Kuranl, but this also continues 
when these students eventually completed their studies and travelled 
back to their homeland. The continued attention, especially to religious 
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issues arising back in the Archipelago, can be seen clearly reflected in 
an untitled treatise by Ibrahim al-Kuranl which begins: “faqad warcida 
su ’dl min ba d Jazd ’ir Jdwcdi Sanat 1089 Hijriyah ,” written in response 
to questions posed and sent to him from the Archipelago in 1089/1678. 58 
I am able to confirm that this treatise is entitled al-Maslak al-Jali fi 
Hukm Shath al-Wali from a preface by c Abd al-Ghanl an-NabulusI (d. 
1143/1731) to a manuscript copy of this work. He states that al-Maslak 
al-Jali was written by Ibrahim al-Kuranl in response to a question posed 
to him from Jdwah and that an-NabulusI himself later wrote an exposition 
to address the same issue entitled Shark Risdlat al-Maslak al-Jalifi 
Hukm Shath al-Wali which an-NabulusI completed on Friday, 13 Sha'ban 
1139/5 April 1727. 59 In this regard he says . wajadtu risalah ismuhdal- 
Maslak al-Jalifi Hukm Shath al-Wali li ‘ sh-Shaykh al-Imdm al- c Alldmah 
al-'Umdah al-Muhaqqiq al-Mudaqqiq al-Fahhdmah al-MunldIbrahim 
al-Kurani al-Madani ... ajdba bi-ha c an su ’dl warada c alayhi min bad 
Jazd ’ir Jdwah min aqsd Bildd al-Hind fi sanat sitt wa-thamdnin wa-alf 
hdsiluhu ayyad Allah Tadla al- ulamd’ahl al-tahqiq wa-hadd bi-him 
at-tdlibin sawd’ at-tariq .. .” 60 

In addition, it is now possible to argue on the basis of fresh evidence 
that the anonymous scholar described as ‘some visiting scholars to Jdwah 
who were highly praised for their knowledge of exoteric and esoteric 
sciences’ ( ba c d al- ulamd’ al-wdridin ilaiha min-man yuthnd c alaihi 
biannahu C dlim hi ‘l- ilm az-zdhir wa *l-bdtin ), to be none other than 
Nur ad-DIn ar-Ranlrl. It is evident from several of his works that he 
mentioned the exact issue pertaining to the notorious ecstatic utterances 
or the sweeping statements (shatahat) of Sufis which were later answered 
by Ibrahim al-Kuranl. 61 It is worthwhile mentioning that the questions 
about the shatahat posted from the Archipelago were perhaps sent by 
c Abd ar-Ra’uf as-Sinklll himself. As already demonstrated earlier, he 
enjoyed a special teacher-student relation with Ibrahim al-Kuranl and 
was probably his closest Jdwi disciple. Furthermore, as-Sinklll’s travels 
to the Arab world were between 1052/1642 and 1072/1661, hence, he 
was back in the Archipelago by the time the question was posed and 
sent in 1089/1678. 

A systematic and comprehensive analysis of the network connecting 
the Jdwi c ulamd ’ and the centres of Islamic learning in Arabia in the 
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seventeenth and eighteenth centuries was recently undertaken by 
Azyumardi Azra. In his book The Origins of Islamic Reformism in 
Southeast Asia: Networks of Malay-Indonesian and Middle Eastern 
c Ulamd f in the Seventeenth and Eighteenth Centuries , based mostly 
on his PhD dissertation, he successfully sketches and demonstrates the 
intensive scholarly connections and hence proves that the seventeenth 
and eighteenth centuries constituted one of the most dynamic periods 
in the socio-intellectual history of Islam, particularly pertaining to the 
Islamic history of Southeast Asia. 

For the seventeenth century, Azra lists three major Jdwl scholars 
in historical sequence, Nur ad-DIn Muhammad b. c Ali b. HasanjI al- 
Humayd ash-ShafTl al-Ash c arI al- c Aydarus ar-Ramri (d. 1068/1658), 
though born in Ranlr (modern Randir) India, he is generally regarded as 
a Jdwf f dlim , probably of Arab origin rather than Indian or Arab, as he 
wrote eloquently both in Malay and Arabic. The second scholar in the 
seventeenth century whom Azra studied was c Abd ar-Ra’uf b. C A1I al- 
Jawl al-Fansurl as-Sinklll, a Malay of Fansur, Sinkil (modern Singkel) 
on the south-western coastal region of Aceh. c Abd ar-Ra’uf as-Sinklll, 
as indicated previously, has been studied by Johns who managed to trace 
his connections with the Arab scholars of his period. Finally the third 
Jdwf scholar in the seventeenth century is Muhammad Yusuf b. c Abd 
Allah Abu al-Mahasin at-Taj al-Khalwatl al-Maqassari (1037-1111/1627- 
99). Al-Maqassari, as he tells us himself, was a student of al-Ranlri but 
probably studied with him in India as the latter had left for Ranlr when 
the former departed from Makassar, hence, it is unlikely that they met in 
Aceh. As al-Maqassari’s period of study in Mecca and Medina coincided 
with that of as-Sinklll, therefore it can be expected that he must have 
studied with the same teachers as the latter. 

While these three key figures are given particular attention by Azra 
as each was studied individually in a separate chapter to demonstrate 
their links with the f ulamd* of the Arab world in the seventeenth 
century, 62 by contrast, the scholars of the eighteenth century only receive 
partial attention as all of them were grouped and studied only in one 
chapter. 63 These include scholars such as Muhammad Arshad al-Banjari, 
Muhammad Nafis al-Banjari, c Abd as-Samad al-Falimbanl and Dawud 
b. c Abd Allah al-Fatanl. Though all of them do not have direct teacher- 
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student connections with al-Ranlri, as-Sinkll! or al-Maqassari, their 
teachers from the Arab centres of Islamic learning, especially in Mecca, 
Medina, Egypt, Yemen, Damascus, etc., were prominent scholars in the 
eighteenth century who had direct connections with earlier scholars of 
these centres. 

It is important to comprehend that the links between the Malay 
Archipelago and the Arab world, especially Mecca as a centre for Islamic 
learning for centuries, was an ongoing and continuous tradition that 
developed further in the nineteenth century. This is evident from the 
numerous Jawi ulamd ’ who became prominent teachers and formed an 
integral part of the scholarly network especially in Mecca in this period. 
The close teacher-student bonds of the Jawi community who studied with 
numerous Arab scholars of Mecca, even apart from studying with their 
compatriots, were evident as they were asking for fatwds (Islamic legal 
opinions) on religious issues arising back in their homeland. For instance, 
even in the nineteenth century, ‘Abd as-Salam b. Idris al-JawI al-Ashi, 
in 1305/1887, translated into Malay a collection of fatwds pertaining to 
religious issues back in the Malay Archipelago originally issued by three 
renowned scholars of Mecca, Ahmad Zaynl Dahlan (d. 1304/1886), the 
Meccan Yemeni Muhammad Sa'id Ba-Busayl (1249-1330/1833-1912), 
both Shall'I muftis in Mecca successively, and Muhammad b. Sulayman 
Hasab Allah (d. 1335/1916). 64 

Therefore, studying these Jawi scholars individually along with their 
works, which up to the present day have not been sufficiently studied, 
will definitely give us a better and clearer picture of their contributions 
to the development of Islam in the Archipelago and hence, a better 
understanding of the religious and cultural history of Southeast Asia. 

The c illama’ of Palembang Origin 

The c ulamd’ from the Archipelago have attracted the interest of modern 
scholars as a subject of study because it provides a better understanding of 
the process oflslamization and the intellectual history of Southeast Asia 
in a wider context. In this sense, Palembang was no exception. However, 
unlike the case of its predecessor in Aceh, North Sumatra, it was not until 
the eighteenth century that f ulcimd ’ from South Sumatra began to make 
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their appearance. This undoubtedly indicates that it was only from the 
eighteenth century onwards that Palembang began to play an important 
role in the Islamization process in the Archipelago and was eventually 
to supersede Aceh as the new centre for Islamic learning. 

This needs to be seen against the historical background. Namely 
the fact that from the fourth to the fourteenth centuries A.D., Sri Vijaya, 
a Mahayana Buddhist kingdom, having the port of Palembang united 
with its neighbouring Melayu (Jambi) as its centre, flourished during this 
period in South East Sumatra and that Islam had only penetrated later. Sri 
Vijaya was renowned especially during the eighth - tenth centuries for 
its famous study centres for Buddhism and Sanskrit. The famous Chinese 
Buddhist pilgrim I-tsing, who visited this kingdom on his way to India 
in 671 A.D., observed the presence of over a thousand Buddhist monks, 
and thus he stayed there for six months studying Sanskrit grammar before 
embarking to India and four more years on his return. 65 This without doubt 
indicates the importance of Sri Vijaya as a Mahayana Buddhist centre of 
learning before its decline and the arrival of Islam later on. 

Traditional accounts indicate that Islam was said to have been 
introduced into Palembang only in the fifteenth century, about 1440 by 
Raden Rahmat. 66 It was only later, from the seventeenth century onwards, 
after the Sultanate of Palembang officially adopted Islam as its religion, 
that the course of Islam developed rapidly. 67 

However, similar to the case of Aceh in the seventeenth century, 
it was largely due to the patronage of the Sultan of Palembang in the 
eighteenth century that most of its 'ulcimd ' began to flourish during 
this period and numerous students of Palembang origin were able to 
make their appearance in centres of Islamic learning, especially in al- 
Haramayn , including c Abd as-Samad al-Falimbanl himself. 

Gerardus Willebrordus Joannes Drewes (d. 1992), in his work on 
Palembang manuscripts and authors of the eighteenth century, provides 
a list of 'ulcimd* and authors of Palembang origin, eleven of them to be 
exact, together with their known works. This include Shihab ad-DIn b. 
c Abd Allah Muhammad who authored Kitdb c Aqidcit cil-Bciydn , a short 
and simple survey of the twenty attributes of God ( sifatdua puluh ) and an 
exposition of the meaning of the short creed 6 nofi ithbdf or the Negation 
and the Affirmation; a Risdlah dealing with the kalimat ash-shcihddah 
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(statement of testimony) in a mystical sense, intended to shield people 
from both manifest and hidden polytheism {shirk jail and shirk khafi ); 
and a Malay translation of an Arabic commentary on the well-known 
Jawharat at-Tawhld by Ibrahim al-Laqanl (d. 1041/1631), which he 
completed in 1163/1750. Shihab ad-DIn’s son, Muhammad Muhyl ad-DIn 
who translated into Malay an Arabic ‘Life of Muhammad as-Samman’ 
entitled Hikayat Shaikh MuhammadSamman , completed in 1196/1781. 
Kemas Fakhr ad-DIn who has four works attributed to him, among them 
Kitdb Mukhtasar , a Malay translation of the revered Damascene saint, 
Wall Raslan ad-Dimashql’s (d. 541/1146) Risdlah fl ‘t-Tawhld , with 
additions borrowed from the commentaries by the prolific Egyptian Qddl, 
Shaykh al-Islam Zakariyya al-Ansari (d. 926/1520) and the eighteenth 
century Damascene Sufi and c dlim , c Abd al-Ghanl an-NabulusI (d. 
1143/1731); and Kliawdss al-Qur ’an al- c Azlm , dealing with the eminent 
qualities of the chapters and verses of the Qur’an, began in 1183/1769 
and completed in 1184/1770. Muhammad b. Ahmad Kemas Badr ad- 
DIn (1132-77/1719-63) who under the patronage of Sultan Mahmud 
Badr ad-DIn (r. 1724-57) of Palembang wrote his Nafahdt ar-Rahmdn 
jl Mandqib Ustddhind a/-A zam as-Samman , on virtues ( mandqib ) 
and miracles {kardmat) of the renowned eighteenth century Sufi saint 
{wall) in Medina, Shaykh Muhammad b. c Abd al-Karlm as-Samman (d. 
1189/1775); and Bahr al- c Ajd’ib , which deals with calculations for the 
prediction of future events, translated from the Arabic Bahr al-Wuquffl 
c Ilm at-Tawflq wa l-Huruf of c Abd ar-Rahman b. Muhammad b. c All b. 
Ahmad al-Bistaml (d. 858/1454). Probably the most prominent among 
those included in this list was c Abd as-Samad al-Falimbanl himself, with 
seven works credited to him (including Tuhfat ar-Raghibln , which I will 
prove later is wrongly attributed to him). 68 

It is worth mentioning that based on my investigation of Muhammad 
b. Ahmad Kemas ’ s Nafahdt ar-Rahmdn , the account of ‘his year of birth’ 
1132/1719 and ‘his year of death’ 1177/1763 given by van Ronlcel and 
Winstedt cannot possibly be accepted. 69 What can be deduced from 
this work is that he himself was not a direct student of as-Samman as 
he addressed him as ‘shaykh mashydyikhind ’ (teacher of our teachers); 
rather he was a student of as-Samman’s students such as his own father, 
Ahmad Kemas al-Falimbanl, Siddlq b. c Umar Khan al-Madanl, c Abd ar- 
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Rahman b. c Abd al- c Aziz al-Maghribi, and as-Samman’s own son, c Abd 
al-Karim. 70 If Muhammad Kemas was bom in 1132/1719, it seems strange 
that he did not accompany his father to study directly with as-Samman, 
who himself was born in 1130/1717, especially knowing that his father, 
Ahmad Kemas, was a devoted disciple of as-Samman who venerated 
his teacher highly. Furthermore, in his Nafahdt ar-Rahmdn , the author 
devoted a chapter to numerous kardmats of as-Samman reported by his 
students after his death (1189/1775). 71 It should be understood that in 
the SufTs tradition, the kardmat of a wall does not only occur during his 
life but continues even after his death. Therefore, if Muhammad Kemas 
died in 1177/1763, it is impossible for him to write this chapter as as- 
Samman was still alive at that time. It is also unlikely that as-Samman’s 
mandqib could have been written in Palembang before 1763 as he was 
still alive and as a rule, such works are not compiled until the venerated 
Sufi scholar had passed away. 

Johns, in his studies on Islam in the Malay Archipelago, mentioned 
three c ulamd’ of Palembang in the eighteenth century including c Abd 
as-Samad al-Falimbanl himself. All of them were already mentioned by 
Drewes in his work. Nevertheless, Johns points out that out of the three 
c ulamd\ it was c Abd as-Samad al-Falimbanl who gained much more 
than just local importance as he spent most of his intellectual life and 
writing career in Mecca. 72 

Apart from the known c ulamd’ of Palembang and their works 
whom Drewes and Johns have listed, there are further c ulamd ’ that are 
not known to modem studies as their names have never appeared in these 
works. This can be seen, for instance, in names such as c Aqib b. Hasan 
ad-DIn b. Ja c far al-Falimbanl al-Madanl, his brother, Salih al-Falimbanl, 
their grandfather, Ja c far b. Muhammad al-Falimbanl (d. 1128/1715 in 
Mecca), Mahmud b. Kinan al-Falimbanl and others. 73 It is from their 
teacher-student links with c Abd as-Samad al-Falimbanl that we can more 
precisely conclude that most of them lived or at least were alive in the 
eighteenth century. Despite the large number of Palembang C ulcimd ’ that 
were contemporaneous to c Abd as-Samad al-Falimbanl, without doubt, 
he transcended them in fame as we will see in the following chapters. 
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Endnotes 

1 These include al-QannujTs (d. 1307/1889) at-Tajal-Mukallal min Jawahir 
Maathir at-Tiraz 1-Akhirwa 1-Awwal (The Garlanded Crown with Jewels 
of Achievements of the Latter and the Earlier); Tarajim A c yan al-Madinah 
al-Munawwarah fi ‘ l-Qarn 12 Hijri (Biographical Notices of Notables 
of Medina in the Twelfth Century A.H.) by an anonymous author and 
edited by Muhammad at-Tunjl; al-Ahdalrs (d. 1972) al-Qawl al-A c dal 
fi Tarajim Bani al-Ahdal (The Veritable Statement on the Biographical 
Notices of the al-Ahdal Family); Muhammad MutL al-Hatiz and Nizar 
Abazahfs compilations of c Ulama’ Dimashq wa-A c yanuha fi \l-Qarn 
ath-Thani c Ashar al-Hijri (Damascene Scholars and Notables in the 
Twelfth Century A.H.) and c Ulama’Dimashq wa-A c yanuha fi l-Qarn 
ath-Thalith c Ashar al-Hijri (Damascene Scholars and Notables in the 
Thirteenth Century A.H.); al-Husaynl’s (d. 1226/1811) Tarajim Ahl 
1-Quds fi l-Qarn ath-Thani c Ashar al-Hijri (Biographical Notices on the 
People of Jerusalem in the Twelfth Century A.H.); al-Mu c allimrs Alam 
al-Makkiyyin min l-Qarn at-TasT ila l-Qarn ar-RabV c Ashar al-Hijri 
(Prominent Scholars of Mecca from the Ninth till the Fourteenth Century 
A.H.); al-AlusI’s (d. 1340/1922) ad-Durr al-Muntathar fiRijal al-Qarn 
ath-Thani c Ashar wa Ih-Thalith c Ashar (The Dispersed Pearls on the Men 
of the Twelfth and the Thirteenth Centuries); Ahmad Taymur Basha’s 
(d. 1348/1930) Tarajim A c yan al-Qarn ath-Thalith r Ashar wa-Awall 
ar-RabT c Ashar (Biographical Notices of Notables of the Thirteenth and 
the Early Fourteenth Century); al-HadrawI’s (d. 1327/1909) Nuzhat al- 
Fikarfi-ma Mada min 1-Hawadith wa l- ( Ibarfi Tarajim Rijal al-Qarn 
ath-Thani c Ashar wa Ih-Thalith c Ashar (Promenade of the Intellect on 
the Past Events and Lessons from the Biographical Notices of Men of 
the Twelfth and the Thirteenth Centuries); ash-Shattl’s Rawd al-Bashar 
fi A c ydn Dimashq fi l-Qarn ath-Thalith c Ashar 1200 - 1300 (Gardens of 
Humankind on the Damascene Notables in the Thirteenth Century 1200- 
1300) and A c yan Dimashq fi l-Qarn ath-Thalith c Ashar wa-Nisf l-Qarn 
ar-Rabi c Ashar 1201-1350 (Damascene Notables in the Thirteenth and 
the first half of the Fourteenth Centuries 1201-1350); al-Qadiri’s (d. 
1187/1773) Iltiqat ad-Durar wa-Mustafad al-Mawa c iz wa l- c Ibar min 
Akhbar wa-A c yan al-Mi’ah al-Hadiyah wa Ih-Thdniah c Ashar (Gleans 
of Pearls and Beneficial Lessons from the Accounts and Notables of 
the Eleventh and the Twelfth Centuries) and Nashr al-Mathdni li-Ahl 
l-Qarn al-Hadi c Ashar wa l-Thdni (The Dual Diffusions on the People 
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of the Eleventh and the Twelfth Centuries); Mirdad’s (d. 1343/1924) 
al-Mukhtasar min Kitab Nashr an-Nawr wa ‘z-Zahr fi Tardjim Afadil 
Makkah min ‘l-Qarn al- c Ashir ila ‘l-Qam ar-RabT ‘Ashar (Abstract from 
the Book of Blossoms and Flowers Diffusion on the Biographical Notices 
of the Elite of Mecca from the Tenth till the Fourteenth century); Mardam 
Beyk’s (d. 1378/1959) A c yan al-Qarn ath-Thdlith c Asharfi ‘l-Fikr wa 
‘s-Siasah wa ‘l-Ijtima c (Notables of the Thirteenth Century in Thought, 
Politics and Society). 

Al-Muhibbrs Khulasat al-AtharfiA c yan al-Qarn al-Hadi c Ashar (The 
Epitome of Traditions on Notable persons of the Eleventh Century); al- 
MuradTs Salk ad-Durarfi A c yan al-Qarn ath-Thani c Ashar (The Stringing 
of Pearls on Notable Persons of the Twelfth Century); al-Baytar’s Hilyat 
al-Bashar fi Tarikh al-Qarn ath-Thdlith c Ashar (The Ornamentation of 
Humankind on the History of the Thirteenth Century); c Abd al-Jabbar’s 
Siyar wa-Tardjim Ba c d c Ulama ’inafi ‘l-Qarn ar-Rabi c Asharli ‘l-Hijrah 
(Biographical Notices of Some of our Scholars in the Fourteenth 
Century). 

Al-Ghazzl’s al-Kawakib as-Sa’irah bi-A r yan al-Mi’ah al- c Ashirah (The 
Orbiting Planets on the Notables of the Tenth Century). 

Al-Ahdal’s an-Nafas al-Yamaniwa ‘r-Rawh ar-Rayhanifiljazat al-Quddt 
Baniash-Shawkani (The Yemeni Breath and the Delightful repose on the 
Authorisations of ash-Shawkanrs sons). 

Zabarah*s Nayl al-Watarmin Tardjim Rijalal-Yamanfi ‘l-Qarn ath-Thdlith 
r Ashar min Hijrat Sayyid al-Bashar SAW (Attainment of Purpose from 
Biographical Notices of the Yemeni Scholars in the Thirteenth Century); 
al-Hafiz’s Tarikh ( Ulama’Dimashq fi ‘l-Qarn ar-Rabi c c Ashar al-Hijri 
(History of Damascene Scholars in the Fourteenth Century A.H.); at- 
Tunjl's (ed.) Tardjim A r yan al-Madinah al-Munawwarah fi ‘l-Qarn 12 
Hijri (Biographical Notices of Notables of Medina in the Twelfth Century 
A.H.). 

Al-Alusl’s al-Misk al-Adhfarfi Nashr Maz aya al-Qarn ath-Thani c Ashar 
wa ( th-Thalith c Ashar (The Pungent Musk in the Diffusion of Traits of 
the Twelfth and Thirteenth Centuries); ash-Shawkanl’s al-Badr at-Tali c 
bi-Mahasin Man Ba ( da ‘l-Qarn as-Sabi ( (The Rising Full Moon on the 
Good Qualities of those after the Seventh Century); al-Mu c allimrs A c lam 
al-Makkiyyin min ‘l-Qarn at-TasT ila ‘l-Qarn ar-RabT ‘Ashar al-Hijri 
(The Learned Scholars of Mecca from the Ninth till the Fourteenth Century 
A.H.); al-HIlah*s at-Tarikh wa ‘l-Mu ’arrikhun bi-Makkah min ‘l-Qarn ath- 
Thdlith al-Hijri ila ‘ l-Qarn ath-Thdlith c Ashar: Jama f wa- ( Ard wa-Ta r rif 
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(The History and Historians of Mecca from the Third till the Thirteenth 
Century A.H.: compilation, presentation and definition). 

See van Bruinessen, Martin, “A Note on Source Materials for the 
Biographies of Southeast Asian c Ulama," in La Transmission Du Savoir 
Dans Le Monde Musulman Peripherique , Lettre d Information , (17,1997) 
p. 59. 

According to as-Sayyid Muhammad b. Ahmad ash-Shatri in his al-Mu jam 
al-Latlf p. 81, “al-Habashl with fath al-ha’ and al-ba’ as it is commonly 
known, but some pronounce it al-Habshl with sukun al-ba ’ in attenuation, 
while the people of Hijaz pronounce it al-Hibshl with kasr al-ha’ and 
sukun al-ba ’. The house of al-Habshl trace back their attribution to Abu 
Bakr al-Habshl, nicknamed with al-Habshl for his travels and sojourn in 
al-Habashah (Abyssinia) propagating Islamic teachings for nearly twenty 
years. What al-Kattanl claims in his Fahras to be al-Hibshl is merely 
following the pronunciation that he heard from the people of Hijaz.” See 
Abu Ghuddah (d. 1417/1996), c Abd al-Fattah, Imdadal-Fattah bi-Asanld 
wa-Marwiyyat ash-Shaykh c Abd al-Fattah , edited by Muhammad b. c Abd 
Allah Ali Rashid (1 st edition, Riyadh, Maktabat al-Imam ash-ShafiT, 
1419/1999), p. 254. 

For al-Fadanrs works on isnad alone al-Mar c ashlI listed about sixty 
five of them. See al-Fadanl, ar-Rawd al-Fa’ih wa-Bughyat al-Ghadl wa 
( r-Ra’ih bi-Ijazah Fadllat al-Ustadh Muhammad Riyad al-Malih (1358- 
1419/1939-1998), edited by Yusuf al-Mar c ashlI (1 st edition, Beirut, Dar 
al-Basha ? ir al-Islamiyyah, 1426/2005), pp. 102-9. 

See Mamduh, Abu Sulayman Mahmud Sa c Id b. Muhammad Mamduh 
al-Qahirl al-Misrl ash-ShafiT, Tashmf al-Asmd r bi-Shuyukh al-Ijazah wa 
\s-Sama \ aw , lmta r Uli ‘n-Nazarbi-Ba c dA c yan al-Qarn ar-Rdbi f c Ashar 
(al-Iskandariyyah, Dar al-Ma c arif, 1984), p. 11; al-Fadanl, ar-Rawd al- 
Fa’ih , pp. 104, 106; idem, al- ( lqd al-Farid min Jawahir al-Asanid (2 nd 
edition, Surabaya, Dar as-Saqaf, 1401/1980), p. 1. I understand that at 
least one copy of this work exist in a private library in Mecca but I was 
not able to consult it. 

See al-Falimbanl (d. 1411/1991), Muhammad Mukhtar ad-DIn b. Zayn 
al- c Abidin, Bulugh al-Amam fi ‘t-Ta c rif bi-Shuyukh wa-Asamd Musnid 
al- c Asr ash-Shaykh Muhammad Yasin b. Muhammad c Isa al-Fadanl al- 
Makkl; Silsilat at-Ta rlf bi-Shuyukh wa-Asanld Musnid al- c Asr ‘ 1’ (1 st 
edition, Damascus, Dar Qutaybah; Jeddah, Dar TzzI, 1408/1988), vol. 1, 
p.7. 
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12 See al-Fadanl, ar-Rawd al-Fa’ih , edited by al-MaFashll, p. 109; Yusuf, 
Muhammad Khayr Ramadan, Tatimmat al-A c lam li ‘z-Zirikli (2 vols., 1 st 
edition, Beirut, Dar IbnHazm, 1418/1998), vol. 2, p. 143. 

13 See Bruinessen, “ANote on Source Materials," p. 59. Cf. al-Fadanl, al- r Iqd 
al-Farid , pp. 20, 34, 63, 68; idem, Asanld al-Faqih Ahmad b. Muhammad 
b. Hajar al-Haytami (1 st edition, Beirut, Dar al-Basha’ir al-Islamiyyah, 
1409/1988), p. 36; idem, al-Arba c un al-Bulddniyyah: Arba c un Hadithan 
c an Arbadn Shaykhan min Arbadn Baladan (2 nd edition, Beirut, Dar al- 
BashYir al-Islamiyyah, 1407/1987), p. 66; idem, an-Nafhat al-Miskiyyah fi 
‘l-Asanld al-Makkiyyah (1 st edition, Beirut, Dar al-Basha’ir al-Islamiyyah, 
1410/1990), pp. 64, 114. 

14 According to Yusuf, even the works of Muhammad Mukhtar al-Falimbanl 
himself are not free from such mistakes, see Yusuf, Tatimmat al-A c lam , 
vol. 2, p. 143. 

15 Tabaqat ash-Shafi c iyyah as-Sughra (The Small Biographical Compendiums 
on the Generations of ShaffI Scholars) and Tabaqat ash-ShafTiyyah al- 
Kubra (The Large Biographical Compendiums on the Generations of 
ShaftT Scholars). See al-Fadanl, ar-Rawd al-Fa’ih, p. 53; al-Kuzbarl (d. 
1262/1846), c Abd ar-Rahman b. Muhammad b. c Abd ar-Rahman, Thabat 
al-Kuzbari (1 st edition, Damascus, Dar al-Basa’ir, 1403/1983), p. 15; 
Bruinessen, op. cit ., p. 58. Perhaps these works are still in manuscript 
form, as al-Mar c ashlI points out that most of al-Fadanrs unpublished 
works are still kept in his personal library in Mecca. 

16 See Abu Ghuddah, Imdad al-Fattah , pp. 500-2. 

17 See Khawqlr (d. 1349/1930), Abu Bakr b. Muhammad c Arif b. c Abd al- 
Qadir al-Makkl al-Kutbl al-Hanball, Thabat al-Athbat ash-Shahlrah , edited 
by Rashid b. c Amir b. c Abd Allah al-Ghufayll (1 st edition, Riyadh, s.n., 
1425/2004), pp. 11-2; GhazI (d. 1365/1945), c Abd Allah b. Muhammad 
al-Hindl al-Makkl, Fath al-QawifiDhikri Asanid as-Sayyid Husayn al- 
Hibshi al- c Alawi (1 st edition, Published by his grandson Muhammad b. 
Abl Bakr b. Ahmad b. Husayn al-Hibshl, 1418/1997), p. 242. 

18 See Sunbul (d. 1175/1761), Muhammad Sa c Id b. Muhammad Sunbul al- 
Majla’I ash-ShafiT al-Makkl, al-Awa Tl as-Sunbuliyyah wa-Dhayluha , 
edited by c Abd al-Fattah Abu Ghuddah (Beirut, Maktabat al-Matbu c at 
al-Islamiyyah, 1427/2006), pp. 13-4. 

19 For further discussion on the range of terminology used for isnad works, 
see al-Kattanl, Fahras al-Faharis , vol. 1, pp. 67-71; vol. 2, pp. 609-10, 
624. 
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See al-Habshl (d. 1314/1896), ‘Aydarus b. ‘Umar b. ‘Aydarus al-‘AlawI, 
c Uqud al-La’alfiAsanidar-Rijal (1 st edition, Cairo, Matba‘at Lajnat al- 
Bayan al- c ArabI, 1970), pp. 27-8. 

See Khawqlr, Thabat al-Athbat ash-Shahirah , pp. 12-3. 

See as-SindI(d. 1257/1841), Muhammad c Abidb. Ahmad ‘Allal-Ayyubl 
an-Naqshabandl, Hasr ash-Sharid min Asamd Muhammad Abid , edited 
by Khalil b. ‘Uthman al-Jabur as-SabI‘1 (2 vols., 1 st edition, Riyadh, 
Maktabat ar-Rushd Nashirun, 1424/2003), vol. 1, pp. 21-2; Khawqlr, 
Thabat al-Athbat ash-Shahirah , p. 12. 

See Ibn ‘Abidin (d. 1252/1836), Muhammad Amin b. ‘Umar b. ‘Abd 
al-‘Az!z al-Husaynl, c Uqud al-La’alifi ‘l-Asanid al-Awali, edited by 
Muhammad Abu al-Khayr ‘Abidin (Damascus, Matba‘at al-Ma‘arif, 
1302/1884), p. 231; az-Zahirl (d. 1328/1910), Falih b. Muhammad 
al-MuhannawI al-Madanl, Husnu ‘l-Wafa li-Ikhwan as-Safd , edited by 
Muhammad Yasln b. ‘Isa al-Fadanl (2 lld edition, Beirut, Dar al-Basha'ir 
al-Islamiyyah, 1409/1988), p. 5. 

SeeMurtada az-Zabldl (d. 1205/1790), Muhammad Murtada b. Muhammad 
b. ‘Abd ar-Razzaq al-Husaynl al-‘AlawI, al-Murabbi al-Kabulifi man 
Rawa r an ash-Shams al-Babili, edited by Muhammad b. Nasir al-‘AjmI (1 st 
edition, Beirut, Dar al-Basha‘ir al-Islamiyyah; Damascus, Dar as-Siddlq, 
1425/2004), p. 177; as-Saflarlnl (d. 1188/1774), Muhammad b. Ahmad 
b. Salim al-Hanball al-Atharl, Thabat al-Imam as-Sajfarini al-Hanbali 
wa-Ijazatuhu li-Ta ’ifah min A c yan c Ulama ’ c Asrihi , edited by Muhammad 
b. Nasir al-‘AjmI (1 st edition, Beirut, Dar al-Basha’ir al-Islamiyyah, 
1425/2004), pp. 32-3, 97, 212. 

‘Aydarus al-Habshl relates that all his narrations from ‘Abd ar-Rahman 
al-Ahdal is by way of general ijazah ( al-ijazah al- r ammah), see his r Uqud 
al-La ’al , pp. 7, 27, 257. 

See al-Fadanl, Ithaf al-Bararah bi-Asanid al-Kutub al-Hadithiyyah 
al- c Asharah (2 nd edition, Damascus, Dar al-Basa'ir, 1403/1983), pp. 10- 
12 . 

Cf. al-Fadanl, al-'Iqd al-Farid , pp. 2, 3, 4, 5, 6, 7, 8, 10, 11, 12, 14, 16, 
20, 29, passim. 

See Yule, Henry (ed. & trans.), The Book Of Ser Marco Polo, The Venetian: 
Concerning The Kingdoms and Marvels of The East (2 vols., 3 rd edition, 
London, John Murray, 1903), vol. 2, p. 284; Ricklefs, M. C. A History 
of Modern Indonesia Since C.1200 (3 rd edition, California, Stanford 
University Press, 2001), p. 4; Gibb, H. A. R. (trans.) Ibn Battuta Travels 
in Asia and Africa 1325-1354 , E. Denison Ross and Eileen Power (eds.) 
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(London, George Routledge and Sons Ltd., 1929), pp. 273-6. For further 
discussions on the coming of Islam to the archipelago, see al-Attas, Syed 
Naguib, Preliminary Statement on a General Theory of The Islamization 
ofTheMalay-Indonesian Archipelago (Kuala Lumpur, Dewan Bahasa dan 
Pustaka, 1969), pp. 11-17; Drewes, G. W. J. “New Light on The Coming 
of Islam to Indonesia' in Ibrahim, Ahmad., Siddique, Sharon, & Hussain, 
Yasmin (eds.) Readings on Islam in Southeast Asia (Singapore, Institute 
of Southeast Asian Studies, 1985), pp. 7-19; Fatimi, S. Q., Islam Comes to 
Malaysia (Singapore, Malaysian Sociological Institute, 1963), especially 
pp. 5-36. 

The Arabic epitaph reads: “ hadha qabr al-marhum al-maghfur at-taqian- 
nasih al-hasib an-nasib al-karim al- c abid al-fdtih al-mulaqqab bi-Sultan 
[al-]malik as-salih. See Fatimi, Islam Comes to Malaysia , pp. 30-1; 
Baloch, N. A., The Advent of Islam in Indonesia (Islamabad, National 
Institute of Historical and Cultural Research, 1980), pp. 34-5. 

30 See al-Fadanl, Ithaf al-Bararah , p. 7. 

31 Ibid. 

See az-Zirikll (d. 1396/1976), Khayr ad-DIn, al-A ( lam Qamus Tarajim 
li-Ashar ar-Rijal wa ‘n-Nisa’ min l- ( Arab wa ‘l-Muta c rribin wa 
( l-Mustashriqin (8 vols., 13 th edition, Beirut, Dar al-Tlm li ‘l-Malayln, 
1998), vol. l,p. 191; al- c Aydarus, Muhammad Hasan, Ashraf Hadramawt 
wa-Dawruhum fi Nashr al-Islam bi-Janub Sharq Asia (1 st edition, Abu 
Dhabi, Dar al-Mutanabbl li 4 t-Tiba c ah wa ‘n-Nashr, s.a.), pp. 14-22. 

33 See al- c Aydarus, Ashraf Hadramawt, pp. 34, 37-44. 

34 Cf. al-Hasanl (d. 1341/1922), c Abd al-Hayy b. Fakhr ad-DIn, al-Tlam bi- 
man fiTarikh al-Hind min I-A lam al-Musamma bi-Nuzhat al-Khawatir 
wa-Bahjat al-Masami c wa ‘ n-Nawazir (6 vols., 1 st edition, Beirut, Dar Ibn 
Hazm, 1420/1999), vol. 5, pp. 465, 489, 511, passim. 

For further discussions on the Ashraf of Hadramawt and their role in 
propagating Islam to Southeast Asia, see al- c Aydarus, Ashraf Hadramawt, 
especially pp. 27-54. 

36 See as-Sinklll (d. 1105/1693), c Abd ar-Ra’uf b. C A1I al-JawI, c Umdat 
al-Muhtajin ila Suluk Maslak al-Mufradin (MS National Library of 
Malaysia), MSS 2466, fols. 59-60; Winstedt , A History of Classical Malay 
Literature, pp. 136-7, 148; al-Attas, Some Aspects of Sufism, p. 23; Ito, 
Takeshi, 4 ‘Why did Nuruddin ar-Raniri leave Aceh in 1054 A.H.?’' in BKI 
(134, 1978), p. 491; Johns, “Islam in the Malay World" pp. 121-3; idem, 
“Aspects of Sufi Thought in India and Indonesia in the first half of the 17 th 
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Century,” JMBRAS , 28 (1955), p. 72; idem, “From Coastal Settlement” 
pp. 11-2; Azra, The Origins of Islamic Reformism , pp. 52, 71-7. 

37 For further discussions on the history of the trade routes in the Indian 
Ocean, see Hourani, George Fadlo, Arab Seafaring in the Indian Ocean 
in Ancient and Early Medieval Times (Beirut, Khayats, 1963), especially 
pp. 61-79; Meilink-Roelofsz, M. A. P., “Trade and Islam in the Malay- 
Indonesian Archipelago prior to the arrival of the Europeans” in Richards, 
D. S. (ed.), Islam and the Trade of Asia (Oxford, Bruno Cassirer, 1970), 
pp. 137-155; Tibbetts, G. R., “Early Muslim Traders in South-East Asia,” 
JMBRAS , 30 (1957), pp. 1-45; Di Meglio, Rita Rose, “Arab Trade with 
Indonesia and the Malay Peninsula from the 8 th to the 16 th Century' in 
Richards, D. S. (ed.), Islam and the Trade of Asia (Oxford, Bruno Cassirer, 
1970), pp. 105-26. 

See Johns, “Aspects of Sufi Thought,” pp. 70-77; idem, “Friends in grace” 
pp. 469-485; idem, “From Coastal Settlement” pp. 3-28; idem, “The Role 
of Sufism in the Spread of Islam to Malaya and Indonesia,” Journal of 
The Pakistan Historical Society , 9 (1961), pp. 143-161; idem, “Islam in 
the Malay World” pp. 115-61; idem, “Islam in Southeast Asia: Reflections 
and New Directions,” Indonesia , 19 (1975), pp. 33-55. 

39 Cf. al-Kuranl (d. 1101/1690), Ibrahim b. Hasan ash-Shahranl ash- 
Shahrazurl, Ithaf adh-Dhakl bi-Sharh at-Tuhfat al-Mursalah ild Ruh 
an-Nabi (MS National Library of Malaysia) MSFB (A) 978, p. 2. 

40 al-Jawabat al-Gharawiyyah c an ‘l-Masa’il al-Jawiyyah al-Jahriyyah 
(The Venerable Answers to the Jawi Overtness Issues), see al-Baghdadl 
(d. 1339/1920), IsmaTl Basha b. Muhammad Amin, Hadiyyat al-'Arifin 
Asma’al-Mu ’allifin wa-Athar al-Musannifin (2 vols., Istanbul, Wikalat al- 
Ma'arif al-Jalllah, 1951), vol. 1, p. 35; idem, Idah al-Maknun fi ( dh-Dhyal 
c ala Kashf az-Zunun c an Asamial-Kutub wa l-Funun (2 vols., Beirut, Dar 
Ihya ? at-Turath al- c ArabI, s.a.), vol. 1, p. 370; al-Muradl (d. 1206/1791), 
Abu al-Fadl Muhammad Khalil b. : A1I b. Muhammad al-Husaynl ad- 
Dimashql, Salk ad-DurarfiA c yan al-Qarn ath-Thanl c Ashar , edited by 
Muhammad c Abd al-Qadir Shahln (4 vols., 1 st edition, Beirut, Dar al-Kutub 
al-Tlmiyyah, 1418/1997), vol. 1, p. 10. On debating the permissibility of 
recitation of dhikr aloud (jahr ), c Abd ar-Rahman al-Ahdal supported his 
opinion by quoting his evidence from the al-Jawabat al-Gharawiyyah , 
see his an-Nafas al-Yamanl ’ pp. 141-2. 

41 al-Jaddat al-Qawimah ild Tahqiq Mas’alat al-Wujud wa-Ta c alluq al- 
Qudrat al-Qadlmah fi ‘l-Jawab r an ‘l-As’ilat al-Waridah min Jawah 
(The Right Path on the Verification of the Question of Being and the 
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Dependent on Divine Power on the Answer to Questions Coming from 
Jawah), see al-Baghdadl, Hadiyyat al-Arifin , vol. 1, p. 245; idem, Idah 
al-Maknun , vol. 1, p. 348; Kahhalah, c Umar Rida, Mu jam al-Mu ’allifin 
Tardjim Musannifi ‘l-Kutub al- ( Arabiyyah (15 vols., Beirut, Dar Ihya’ 
at-Turath al- : ArabI, 1376/1957), vol. 3, p. 87. 

See Azra, The Origins of Islamic Reformism , p. 43. 
al-Durrat al-Bahiyyah fl Jawab al-As’ilat al-Jawiyyah (The Dazzling 
Pearls on the Answer to the Jawi Questions), see al-Muradl, Salk ad-Durar , 
vol. 4, p. 125; al-Baghdadl, Hadiyyat al- c Arifin , vol. 2, p. 342; idem, Idah 
al-Maknun , vol. 2, p. 456. 

Johns, “Friends in grace,’’ pp. 469-85. 

This commentary of at-Tuhfat al-Mursalah ila an-Nabi is entitled 
Ithaf adh-Dhaki bi-Sharh at-Tuhfat al-Mursalah ila Ruh an-Nabi (A 
Presentation to the Discerning on the Exposition of the Gift Addressed 
to the Spirit of the Prophet). Al-Burhanpurrs at-Tuhfat al-Mursalah had 
been studied and translated by Johns in his work, The Gift Addressed to 
The Spirit of The Prophet (Canberra, The Australian National University, 
1965). 

Ibn al-Farid’s at-Ta’iyyat al-Kubra (The Greater Ode Rhyming) and al- 
FarghanFs Muntaha al-Madarik wa-Mushtaha Lubb Kulli Kamil wa- r Arif 
wa-Salik (The Utmost Perspicacity and the Desire for the Heart of every 
Perfect, Knowing and Spiritual Seeker). 

Johns, “Islam in the Malay World,’’ pp. 123-6. 

See al-Kattanl (d. 1382/1962), c Abd al-Hayy b. c Abd al-Kablr, Fahras 
al-Faharis wa ‘l-Athbat wa-Mu c jam al-Ma c ajim wa ‘l-Mashikhat wa 
‘l-Musalsaldt , edited by Ihsan c Abbas (3 vols., 2 nd edition, Beirut, Dar 
al-Gharb al-Islaml, 1402/1982), vol. 1, p. 494; al-Muradl, Salk ad-Durar, 
vol. 1, p. 10. 

See Rizvi, Saiyid Athar Abbas, A History of Sufism in India (2 vols., New 
Delhi, MunshiramManoharlal Publishers, 1983), vol. 2, pp. 156-73, 329- 
33; Azra, The Origins of Islamic Reformism , pp. 13-7. 

See Rizvi, A History of Sufism in India , vol. 2, pp. 153, 173, 319, 329- 
33. 

This isnad is recorded at the end of al-Falimbanrs Zahrat al-Murid and 
as-Sinkllrs c Umdat al-Muhtajin. See al-Falimbanl, c Abd as-Samad, Zahrat 
al-Murid fi Bayan Kalimat at-Tawhid (Mecca, Matba c at at-Taraqql al- 
Majidiyyah al- c Uthmaniyyah, 1331/1912), pp. 11-2; as-Sinklll, c Umdat 
al-Muhtajin , MSS 2466, fols. 58-9. 

See Azra, The Origins of Islamic Reformism , p. 75. 
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For his biography and scholarly connections, see al-Muhibbl (d. 
1111/1699), Muhammad Amin b. Fadl Allah b. Muhib Allah al-HamawI, 
Khulasat al-Atharfi A c yan al-Qarn al-Hadi c Ashar (4 vols., Beirut, Dar 
as-Sadir, s.a.), vol. 4, pp. 110-1; al-Hasanl, Nuzhat al-Khawatir , vol. 5, 
p. 625. 

For further study of Sufism in India during the Mughal Dynasty, see Rizvi, 
A History of Sufism in India , vol. 2, pp. 409-32; Johns, “Aspects of Sufi 
Thought,” pp. 72-3. 

See Johns, 4 Aspects of Sufi Thought,” pp. 70-3. 

See al-Hasanl, Nuzhat al-Khawatir , vol. 5, p. 577. 

See as-Sinklll, r Umdat al-Muhtajm , MSS 2466, fol. 59. 

See al-Kuranl (d. 1101/1690), Ibrahim b. Hasan ash-Shahranl ash- 
Shahrazuri, which begins: faqad warada su’al min ba c d Jaza’ir Jawah 
sanah 1089 Hijriyah [A Question posted from one of the Jawah islands 
have reach us in 1089 A.H.], (MS Leiden University), Or. 2467, fol. 1. 
See an-NabulusI (d. 1143/1731), Abd al-Ghanl b. Isma c Il, Sharh Risalat 
al-Maslak al-JallfiHukm Shath al-Wall (MS Princeton University) MS 
499, fol. 2-9. Cf. Mach, Rudolf, Catalogue of Arabic manuscripts (Yahuda 
section) in the Garrett Collection, Princeton University Library (Princeton, 
New Jersey, Princeton University Press, 1977), p. 244. 

Ibid , fol. 2. 

See ar-Ranlri (d. 1068/1658), Nur ad-DInMuhammad b. All b. HasanjI al- 
Humayd ash-ShafiT, Fath al-Mubin (MSS National Library of Malaysia) 
MSS 1137, fol. 2; idem, Hill az-Zill (MSS National Library of Malaysia), 
MSS 2488, fol. 67; idem, Shifa’ al-Qulub (MSS National Library of 
Malaysia), MSS 2249, fol. 3. 

These three scholars, ar-Ranlri, as-Sinklll and al-Maqassarl were each 
allocated to chapters three, four and five, respectively. See Azra, The 
Origins of Islamic Reformism , pp. 52-108. 

Unlike the three aforementioned seventeenth century scholars, all the 
following eighteenth century scholars were grouped together and studied 
in chapter six alone. Ibid , pp. 109-26. 

This collections of translated fatwas is written in a work entitled Muhimmat 
an-Nafd’is fiBayan As Hat al-Hadith. 

See Hall, D. G. E., A History of South-East Asia (London, Macmillan & 
Co Ltd; New York, St Martin’s Press, 1968), pp. 37-8. 

See al-Attas, Preliminary Statement, pp. 13-4; Arnold, T. W., The Preaching 
of Islam: A History of the Propagation of the Muslim Faith (2 nd edition, 
New York, AMS Press Inc, 1974), p. 371; Quzwain, M. Chatib, “Syeikh 
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c Abd al-Shamad al-Palimbani: Suatu Studi Mengenai Perkembangan 
Islam di Palembang dalam Abad ke 18 Masehi” in Gadjahnata, K.H.O. and 
Swasono, Sri-Edi (eds.), Masuk dan Berkembangnya Islam di Sumatera 
Selatan (Jakarta, Penerbit Universitas Indonesia, 1986), p. 175; idem, 
Mengenai Allah: Suatu Kajian Mengenai Ajaran Tasawuf Syeikh Abd. 
Samad al-Palimbani 6 th edition, Kuala Lumpur, Thinker’s Library Sdn. 
Bhd., 2003), p. 1. 

See Abdullah, Ma’moen, 4 ‘Masuk dan Berkembangnya Agama Islam pada 
Zaman Kesultanan Palembang: Satu Analisis” in Gadjahnata, K.H.O. and 
Swasono, Sri-Edi (eds.), Masuk dan Berkembangnya Islam di Sumatera 
Selatan (Jakarta, Penerbit Universitas Indonesia, 1986), p. 37; Quzwain, 
Mengenai Allah , p. 2. 

Drewes (d. 1992), G. W. J., Directions for Travellers on The Mystic 
Path (The Hague, Martinus Nijhoff, 1977), pp. 219-29. See below, 
Chapter 5. 

See Ronkel (d. 1954), Philippus S. van, Catalogue Der Maleische 
Handschriften in Het Museum Van Het Bataviaasch Genootschap Van 
Kunsten En Wetenschappen (Batavia, Albrecht & Co.; Hague, Nijhoff, 
1909), p. 423; Winstedt, A History of Classical Malay Literature , p. 
152. 

See Kemas, Muhammad b. Ahmad, Nafahat ar-Rahman fi Mandqib 
Ustadhind al-A c zam as-Samman (MS Jakarta National Library), W. 126, 
pp. 3, 10, 17, 19, 21, 39, 52, 53, 55, 69. 

71 See Kemas, Nafahat ar-Rahman , pp. 66-8. 

72 See Johns, “Islam in the Malay World” pp. 127-8. 

Other c ulama ’ not mentioned above are Hasan ad-DIn b. Ja c far al- 
Falimbanl, Tayyib b. Ja c far al-Falimbanl, Mansur b. c Abd al-Hamld al- 
Falimbanl, c Abd al-Hamld b. Mahmud al-Falimbanl, Abu al-Azhar Taj 
al-Umana’ Kinan b. Mahmud al-Falimbanl, and Shaykh al-Islam Qadi 
as-Saltanah as-Sayyid c Abd ar-Rahman b. al-Husayn b. al-Hasan b. c Alawl 
b. Ahmad al- c Aydarus al-Falimbanl. As we shall see later, most of these 
scholars have frequently appeared in al-Fadanl’s works especially on the 
Jawi c ulama\ Cf his al- c Iqd al-Farid , pp. 2, 3, 5, 7, 13, 14, 17, passim; 
idem, al-Arba c un al-Buldaniyyah , p. 66; idem, al-Wafibi-Dhayl Tidhkar 
al-Masdfi (1 st edition, Beirut, Dar al-Basha’ir al-Islamiyyah, 1408/1988), 
pp. 5, 7, 9, 10, 12, passim; idem, al-Fayd ar-Rahmanl bi-Ijazat Fadilat 
ash-Shaykh Muhammad Taqi al- c Uthmdni (1 st edition, Beirut, Dar al- 
Basha’ir al-Islamiyyah, 1406/1986), p. 12. 
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AS 

BKI 

BSOAS 

El 

El 2 

GAL 

JAAS 

JMBRAS 

JSBRAS 

SAW 
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Asiatische Studien/Etudes Asicitiques 
Bijdragen Tot De Taal-, Land- En Volkenkunde 
Bulletin of the School of Oriental and African 
Studies 

The Encyclopaedia of Islam 
The Encyclopaedia of Islam, New Edition 
Geschichte Arabischen Litterature 
Journal of Asian and African Studies 
Journal of the Malaysian Branch of the Royal 
Asiatic Society 

Journal of the Straits Branch of the Royal 
Asiatic Society 

sallalldhu alayhi wa sallam literally means, 
‘peace be upon him’ (P.B.U.H) is said whenever 
the name of Prophet Muhammad is mentioned 
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A Note on Technicality 


As a rule in this book, to differentiate between the f ulama of Jawi or 
of Arab origins who had migrated and settled down in the Archipelago, 
from their peers in the Arab world, ‘al-Jawi’ is added to their existing 
nisbcih (attribution). This is to indicate and immediately distinguish 
these scholars especially if their nisbcih is not familiar to the reader. 
However, if these JdwT scholars are from the modern period, e.g. after 
the independence of Indonesia in 1945 and Malaysia in 1957, the nisbah 
al-Indumsi or al-Mallz! is added instead of al-Jawi, respectively. 

For Arabic book titles, an approximate translation is given 
immediately in parenthesis but only in the first instance, and is also 
available in the bibliography. 

As for the conversion of the A.H. to A.D., I have used the date- 
conversion program software issued by the Astronomical Department, 
Kolej Ugama Sultan Zainal Abidin (KUSZA), Terengganu, Malaysia, 
which was given during my study for the ‘Certificate of Islamic 
Astronomy’ program. However, as some of the months of the A.H. years 
in this study are often not provided by biographers, the dating according 
to the A.D. cannot be precisely indicated in such instances. 
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Chapter 1 


Review of Sources and 
Contemporary Studies 


Before this study proceeds to discuss al-FalimbanT’s life and works, it is 
necessary to undertake a brief overview of the relevant primary sources 
and modern studies. The purpose of this chapter is firstly, to discuss the 
extent of relevant research previously carried out in this field, particularly 
the existing knowledge of c Abd as-Samad al-Falimbanl himself, his works 
and his contemporaries. Secondly, this chapter highlights additional 
sources which were not utilised in previous studies. This includes his 
own works, biographical notices of al-Falimbanl by his students and 
later generations, and works by his contemporaries. Lastly, this chapter 
also introduces later Malay works which provide information regarding 
his early life and travels. 

This chapter thus outlines the major sources and previous studies 
used as a basis in this study before progressing in later chapters to provide 
a new perspective on al-Falimbanl’s life and surviving works. 

Studies and Sources on c Abd as-Samad al- 
Falimbanl 

There are very scanty materials in Arabic and Malay concerning ‘Abd 
as-Samad al-Falimbam’s life and personality. Existing studies of sources 
known to scholars tell us that al-Falimbanl was a scholar from Palembang, 
South Sumatra, who went to study in Mecca and Medina in the second 
half of the eighteenth century, and that his fields of study as made evident 
from his few known works were Islamic Theology {Usui ad-din), Islamic 
Jurisprudence {Fiqh), and finally, Sufism {Tasawwuf). However, it is 
possible to identify many of his own works that have not been utilised by 
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modern scholars. These include mainly unpublished manuscripts and a 
few of his own published works. As a result of my examination of these 
manuscripts in addition to his published works, fresh details of‘Abd as- 
Samad al-Falimbanl’s life and his roles as scholar and Sufi are brought 
to light and can now assist in reconstructing his biographical sketch. 

Contemporary Studies on c Abd as-Samad 
al-Falimbanl and His Context 

As pointed out earlier, there are very limited studies concerning c Abd 
as-Samad al-Falimbanl’s life and contributions. Nevertheless, there 
are some references to him and some of his known writings in certain 
articles or studies. A review of these articles and contemporary studies 
in chronological order will help to comprehend the current available 
scholarly literature pertaining to al-Falimbanl’s life and reveal the extent 
of historical background and writings known to these studies. 

Perhaps the first most important study of the Jdwi community 
which remains an essential source for the Jdwi c ulama ’ is the classic 
work of the Dutch scholar, Christiaan Snouck Hurgronje (1857-1936). 
His detailed description based on direct observation of the Muslims in 
Mecca in general, and the Jdwi community in particular during his stay 
in Jeddah and Mecca during 1884-1885, may be considered a model 
for ethnographical studies. Based on his personal observation and 
experience, he published his work, Mekka in the Latter Part of the 19 th 
Century , which probably is the first of its kind by a western scholar who 
observed and studied the intellectual cultural history of Islam from the 
very heart of the Muslim world, the significance of Islam in the daily life 
of its believers, the traditional Islamic learning system in one of its most 
esteemed centres, and the Jdwi community in Mecca. This work includes 
the history of Mecca up to 1887 which the author adapted from formerly 
unknown Arabic sources to those of western scholars which he had been 
able to acquire in Mecca; a detailed description of the public life, home 
life and the traditional Islamic learning of various religious disciplines, 
especially in the sacred mosque of Mecca (< al-Masjid al-Hardm ), and 
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the activities of the Jdwf community who formed a large group in the 
cosmopolitan life of the Holy City. 1 

Perhaps the main reason for studying the life and activities of 
the Jdwf community was the desire to know to what extent did Mecca 
influence the spiritual life of the Jdwfs and their influence on their 
fellow countrymen by means of direct contact during the pilgrimage; 
such knowledge was beneficial to the Dutch East Indies’s government 
as Snouck Hurgronje was appointed as an adviser to the Dutch Colonial 
Office in 1891. Nevertheless, such study and information is useful for 
students of Islamic studies as it provides a foundation to understand 
this field of study. Though the study of the history of Islam and Islamic 
scholars have been known in the Islamic tradition since the early Islamic 
centuries, Snouck Hurgronje’s work is perhaps a pioneering work to the 
Western world to manifest the importance of such studies. He definitely 
opened up the door to the outside world and inspired other Western 
scholars to study cultural aspects of Islam, in particular the works and 
intellectual life of the Jdwf c ulamd\ 

Although Snouck Hurgronje lived about a century after the period 
under study, he did make some remarks on al-Fafimbanl in passing, 
telling us that he was a famous author from Palembang who lived in 
Mecca a century ago. 2 However, his descriptions of the Jdwf community 
especially their scholars whom he came in contact with during his stay 
is of importance to this study, as some of these scholars were from the 
surviving generation of c Abd as-Samad al-Falimbanl’s students. In 
addition, his observations on the traditional Islamic learning system in the 
Holy City, the teaching career of the Jdwf teachers and learning activities 
of the Jdwf students is very useful as it gives us a lively picture of their 
daily life and activities which perhaps had not changed much since the 
period of‘Abd as-Samad al-Falimbanl himself. 

The first contemporary Western scholar to have provided us with 
the biography of ‘Abd as-Samad al-Falimbanl was perhaps the Dutch 
linguist, Petrus Voorhoeve (1899-1996), a student of Snouck Hurgronje. 
He wrote a short entry in The Encyclopaedia of Islam under the title 66 c Abd 
as-Samad b. ‘Abd Allah al-Falimbanl.” 3 The ascription of c Abd Allah as 
the father of al-Falimbanl is erroneous as can be seen in the next chapter. 
However, apart from informing us that he was a scholar from Palembang 
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in Sumatra, and was a pupil of Muhammad as-Samman, the founder 
of the Sammaniyyah order, and seems to have lived mostly in Arabia, 
this work does not furnish us with any information on his background. 
Nevertheless, Voorhoeve provides a list and briefly describes five of his 
writings, which he adapts from the descriptive manuscript catalogue by 
‘the librarian and keeper of the Muhammadan manuscripts’ in Batavia, 
Philippus Samuel van Ronkel (1870-1954). 4 

The first from Voorhoeve’s list is Sayr as-Sdlikin , then one of his 
earliest writings, Zuhrat al-Murid , 5 then Hiddyat al-Sdlikin , aI- c Urwat 
al-Wuthqdwa-Silsilcittill ‘l-Ittiqdf and lastly Nasihatal-Muslimin, which 
Voorhoeve claims to contain “fervent admonitions to holy war against 
infidels. It inspired the author of the Achehnese poem Hikayat Prang 
Sabi , of which various redactions were circulated in Acheh during the 
war against the Dutch in the last quarter of the 19 th and the beginning 
of the 20 th century.” 7 

Another brief account on al-Falimbani was also written by Sir 
Richard OlofWinstedt (1878-1966). His writing primarily deals with the 
history of classical Malay literature which includes religious tracts and 
their authors, listing eight authors in chronological sequence, including 
c Abd as-Samad al-Falimbani, discussed briefly in two short paragraphs. 
However, like Voorhoeve, he does not furnish us with any information on 
his life background. 8 Winstedt only enumerates three principal writings 
of c Abd as-Samad al-Falimbani, his Zahrat al-Murid , Hiddyat al-Sdlikin 
and Sayr as-Sdlikin. 

A study on c Abd as-Samad al-Falimbani was later undertaken 
by a Malaysian scholar, Muhammad c Uthman El-Muhammady. In his 
paper “The Islamic concept of education according to Shaykh ‘Abdu’s- 
Samad of Palembang and its significance in relation to the issue of 
personality integration,” he attempts to discern the salient features of the 
Islamic educational doctrine and method according to the Sufi tradition 
as expressed by c Abd as-Samad al-Falimbani. According to him al- 
Falimbani saw the educational process as the process of purifying the 
base metal of the fallen soul from all the dross by means of spiritual 
alchemy available in the Islamic tradition hence transmuting it into a 
soul of gold which glitters with the spiritual virtues. El-Muhammady 
also points out that it is Tawliid which forms the foundation of all Stifi 
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metaphysics and that it was the misunderstanding of this central doctrine 
that led some scholars of Sufism to accuse it of pantheism. Furthermore, 
he elaborates the doctrine of the seven grades of nafs (soul) which the 
human soul has to experience in its journey to the Absolute and to the 
attainment of perfection. 9 

However on al-FalimbanFs life account, El-Muhammady’s study 
does not provide us with much information as it only tells us that he lived 
an active literary life in Mecca and at-Ta’if in Arabia extended from the 
year 1178/1765 to 1203/1789, a fact which was already widely known 
to scholars dealing with this subject. From these dates, he asserts that 
al-Fahmbanl went to study in Mecca, Arabia in the second half of the 
eighteenth century. He mentions two of his most known teachers, the 
renowned Sufi saint (waif) of Medina, Muhammad b. c Abd al-Karim as- 
Samman, his spiritual guide, and the Egyptian scholar Ahmad b. c Abd 
al-Mun c im ad-Damanhuri from whom he heard the lecture on dogmatic 
theology, which he noted down in his Zahrat al-Murid. 

On al-Falimbani’s writings, El-Muhammady enumerates six of 
them, adding one further writing to the list of Voorhoeve, Rdtib c Abd as- 
Samad. He incorrectly transcribes al-Falimbani’s most significant work as 
Siyaru s-Sdlikin ft Tariqah as-Sdddt as-Sufiyah , 10 instead of being his Sayr 
as-Sdlikin. Following previous literatures, he describes Sayr as-Sdlikin 
as being a translation of al-Ghazall’s Ihya’ c Ulum ad-Din , “containing 
considerable amount of original materials based on his investigation” 
and addition from other sources. 11 Likewise with al-FalimbanT’s Hiddyat 
as-Sdlikin , based on al-Ghazali’s Biddyat al-Hiddyah. 

In addition, El-Muhammady also mentions Nasihat al-Muslimin wa- 
Tadhkirat al-Mu ’minin fiFadd’il al-Jihdd. However all these writings, 
besides the Rdtib , have already been mentioned by previous scholars, so, 
there is no new information on al-Falimbanl’s life and writings which 
can be extracted from El-Muhammady’s study. 

Another contemporary scholar who also wrote about al-Falimbanl 
was G. W. J. Drewes (1899-1992), a student of Snouck Hurgronje. As 
already demonstrated earlier, he provides an appendix on Palembang 
manuscripts and its authors in the eighteenth century, listing eleven 
authors including c Abd as-Samad al-Falimbanl himself, together with 
seven writings credited to him. 12 
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Drewes’s work focuses on Kitdb Path ar-Rahman , Zakariyya 
al-Ansari’s commentary on Wall Raslan ad-Dimashqi’s Risdlah Ji 
‘ t-Tawhfd , and its Malay adaptations. It is worth mentioning that in this 
work, Drewes includes a Malay Epistle ( risalah ) composed by another 
Palembang author, Shihab ad-DIn, sometime during the 1750’s as well as 
providing his own summary in English. Starting with the interpretation of 
manifest and hidden polytheism as given by Zakariyya al-Ansari in his 
Fath ar-Rahmdn , this epistle quotes both Wall Raslan and al-Ansari as 
authoritative, and expresses an admonitory spirit. Its purpose is to check 
the spread of the SufTs doctrine of wahdat al-wujud , commonly known 
among the masses as the ‘seven grades’ ( martabat tujuh ) that have such 
a wide circulation in the Malay Archipelago, and to warn against the 
rampant neglect of religious observances resulting from its influence 
which have led the Jdwi to go astray. 13 Hence from the information 
in this epistle, one can comprehend the historical background of the 
socio-religious environment in the Malay Archipelago and Palembang in 
particular during the eighteenth century, which coincide with the period 
of c Abd as-Samad al-Fahmbam’s lifetime. 

On al-Falimbam’s life, Drewes asserts that he took up residence 
in Mecca most probably in the early sixties of the eighteenth century, 
where all of his works were written here or in at-Ta’if, the mountain city 
south east of Mecca with its cool climate which has been the summer 
residence of well-to-do Meccans throughout the centuries. Drewes states 
that it was unknown whether al-Falimbanl ever returned to his native 
country. However, from the two letters which al-Falimbanl wrote in 
1772 to introduce and recommend two returning religious scholars from 
Mecca to the prince of Central Java, Drewes points out that he must have 
enjoyed considerable fame as a scholar during his life-time. 14 Thus he was 
able to take advantage of his position to recommend to the Royal court 
the two religious figures who most probably were his own disciples and 
who had completed their studies in Mecca under his guidance and were 
looking for religious offices in Java. 

The two letters written by al-Falimbanl and sent to Java were 
intended for the Sultan of Mataram, Sri Sultan Hamengkubuwono I 
(r. 1749-1792), previously prince Mangkubumi, and Susuhunan Prabu 
Jaka alias Pangeran Singasari, a son of Amangkurat IV (r. 1719-1726), 
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and consequently a half-brother of prince Mangkubumi, respectively. 
According to Drewes, the documents were unearthed by Dr. M. C. 
Ricklefs (then of London) apparently in early 1970s from the Dutch 
Colonial Archives during his study on the history of Yogyakarta in the 
reign of Sultan Mangkubumi. However, these documents were not the 
letters themselves but the Dutch rendition of the Javanese translations 
of the Arabic originals which had been dispatched from Mecca to 
the Javanese princes and were intercepted by the Dutch authorities 
in Semarang. 15 It is very unfortunate that we do not know the precise 
contents of the original Arabic letters that are lost, presumably destroyed 
by the Dutch authorities in Semarang, which perhaps would have shed 
more information on al-Falimbanl himself. 

Based on the evidence that c Abd as-Samad al-Falimbanl maintained 
contacts with his native land, Drewes unhesitatingly concludes that a 
treatise entitled Tuhfat ar-Rdghibm fiBaydn Haqiqat Imdn al-Mu ’minin 
wa-md Yufsiduhu min Riddat al-Murtaddin by an anonymous author, in 
all probability was composed by al-Falimbanl and written at the request 
of the Sultan of Palembang. He further supported his conclusion based 
on Voorhoeve’s comments on a manuscript copy of this work which 
he claims had many indications that the author was c Abd as-Samad al- 
Falimbanl. Strongly agreeing with Voorhoeve’s claim, Drewes further 
added that from the wording of the introduction one could infer that Tuhfat 
ar-Rdghibm was written at the behest of the Palembang court. 16 

This treatise, as can be seen later in the discussion on al-Falimbani’s 
writings, was wrongly ascribed to him by both Voorhoeve and Drewes. 
The evidence from this study strongly indicates that Tuhfat ar-Rdghibm 
was not authored by al-Falimbanl but by his contemporary Muhammad 
Arshad al-Banjari. 

However, of the seven listed writings of al-Falimbanl which Drewes 
cited from Winstedt’s, Voorhoeve’s and El-Muhammady’s works - four 
were in Malay, including the wrongly attributed Tuhfat ar-Rdghibm and 
three in Arabic - no new addition is provided to the list. 17 

In a Romanised edition of c Abd as-Samad al-Falimbani’s Sayr 
as-Sdlikm , the French philologist Henri Chambert-Loir contributed an 
article titled “Abdussamad Al-Falimbani Sebagai Ulama Jawi” as an 
introduction to this edition. In this article, Chambert-Loir attempts to 
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construct a biographical sketch of c Abd as-Samad al-Falimbanl based 
on extracts from other contemporary scholars’ works such as Drewes, 
Voorhoeve, Wan Mohd. Shaghir Abdullah and others but without using 
original Arabic or Malay sources. 18 

According to Chambert-Loir, despite al-Falimbanl’s writing being 
considerably small in number, he was one of the renowned Jdwl scholars 
in the eighteenth century. Though his biographical account is more likely 
to be fable than factual, he is primarily known for his important role in 
introducing al-Ghazali’s works to the Malay world as well as spreading 
the teachings of as-Samman. Following the emergence of scholars in Aceh 
during the early seventeenth century, the eighteenth century witnessed 
the rise of scholars from different parts of the Archipelago. It is obvious, 
as Chambert-Loir points out, that al-Falimbanl was contemporaneous to 
other important Jdwl scholars such as Muhammad Arshad al-Banjari, 
Muhammad Nafls al-Banjari, Dawud b. c Abd Allah al-Fatanl, and c Abd 
ar-Rahman al-BatawI al-Misri, as all of them studied during the same 
time in Mecca. However, each of them played a different role in their 
homeland. For instance, Dawud al-Fatanl who is known as a prolific 
author and whose teachings have spread widely through his writings 
which have been frequently published and probably the largest in the 
archipelago. By contrast, c Abd ar-Rahman al-BatawI was only known in 
Batavia and his teachings did not spread through his writings. 

The main contribution of Chambert-Loir is that he observed that 
details on al-Falimbanl’s life can be known by extracting pieces of 
information scattered in his writings, as he normally supplies the dates and 
places where he completes them. Unfortunately, he did not accomplish 
this because he did not consult any primary sources. He mentions that 
there are two common assumptions made regarding al-Falimbanl’s 
life: the first is that he died after completing his final volume of Sayr 
as-Salikin , and the second is that he never returned to the Archipelago. 
Both of these points will be discussed and in details challenged in the 
next chapter. Finally, Chambert-Loir gives a brief description of seven 
works of al-Falimbanl. These are all already mentioned earlier by his 
predecessors. He follows Voorhoeve and Drewes in attributing Tuhfat 
cir-Rdghibin to al-Falimbanl, a work claimed to be written on behest of 
Sultan of Palembang. 19 
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Anthony H. Johns who has published several studies on Islam and 
Sufism in the Malay Archipelago have also mentioned c Abd as-Samad 
al-Fahmbanl in some of his writings. In his article “Islam in the Malay 
World: An Exploratory Survey with some reference to Quranic Exegesis,” 
he mentioned three scholars of Palembang in the eighteenth century 
together with their writings including c Abd as-Samad al-Falimbanl 
himself. 20 However, all the information on these three scholars and 
their works were adopted from Drewes’s works, thus no new material 
or additional information is furnished in Johns’s work. 

Johns listed only four writings of al-Falimbanl: his Sayr as-Salikin , 
Hidayat al-Sdlikm , his Zcihrat al-Murid, which Johns described as a 
Malay work on mantiq and usul ad-din based on a lecture given by 
Ahmad ad-Damanhurl in Mecca, without providing its title, and finally 
his Arabic Nasihat al-Muslimin. 

Apparently, Johns believes that c Abd as-Samad must have died in 
al-Haramayn as he points out that unlike c Abd al-Ra’uf as-Sinklli who 
returned home, al-Falimbanl was characteristic of the religious teachers 
from the Archipelago who preferred to die in the holy land despite his 
deep concern for his compatriots back in Sumatra. On supporting this, 
Johns mentions that Siddlq b. ‘Umar Khan al-Madanl wrote a commentary 
on Muhammad as-Samman’s Qasidat an-Nafhat al-Qudsiyyah , 21 at al- 
Falimbanl’ s request, a commentary intended for his fellow Muslims in 
Palembang. Besides this there is no new information on al-Falimbanl 
and his writings, which we already know from the writings of previous 
scholars. 

The Indonesian scholar M. Chatib Quzwain, has paid some attention 
to al-Falimbanl. He first wrote a seminar paper titled “Syeikh c Abd 
al-Shamad al-Palimbani: Suatu studi mengenai perkembangan Islam 
di Palembang dalam Abad ke 18 Masehi,” a study on the historical 
development of Islam in Palembang in the eighteenth century based 
on c Abd as-Samad al-Falimbanl’s life and writings. 22 This article 
was compiled with other papers and later published as a book on the 
history of the introduction of Islam in South Sumatra. Quzwain begins 
by introducing the history of Islamic development in the Sultanate of 
Palembang from the fifteenth until the eighteenth century, simultaneously 
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highlighting al-Fafimbani’s life and role in the development of Islam in 
Palembang. 

On the historical background of al-Falimbanl, Quzwain assumes 
his date of birth was 1115/1703 or 1116/1704, which he claims was 
deduced from the traditional account of al-Falimbanl in Tawdrlkh Silsilcih 
Negeri Kedah . He maintains that when al-Falimbanl wrote his magnum 
opus, Sayr as-Sdlikin , which he began in 1193/1779, his age would have 
been around seventy five years, an age he considered still possible to 
produce such extensive writings. However, according to my research this 
deduction is inaccurate as we will see later in the next chapter. 

Quzwain also concludes that al-Falimbanl died not long after 
completing his Sayr as-Sdlikln in 1203/1788 and was buried in his 
homeland Palembang; his shrine still being visited by the locals for votive 
offerings up to the present day. However, some of al-Falimbanl’s life 
accounts including his activities and teachings presented by Quzwain 
contradict my own findings. For instance, he claims that al-Falimbanl had 
never mentioned whether he ever set foot to study at al-Masjid al-Haram 
in Mecca and that he did not profess the doctrine of wahdat al-wujud. It is 
clear from al-Falimbanl’s own writings that he points out that he attended 
lectures at al-Masjid al-Haram in Mecca and that he wrote an epistle to 
elucidate the doctrine of wahdat al-wujud that he believed in. 23 

As a continuation of his previous writing, Quzwain further 
developed and expanded his study to be presented as his doctoral thesis 
which was later revised and published as Mengenal Allah: Suatu Kajian 
Mengenai Ajaran Tasawuf Syaikh Abdus-Samad al-Palimbani. In this 
work, the author gives special attention to al-Falimbam’s Sufi ideas and 
teachings which he examined from his two best known works, Hiddyat 
as-Sdlikin and Sayr as-Sdlikin, analysing the influence of both al-Ghazall 
(d. 505/1111) and Ibn al- c ArabI (638/1240). 24 In addition to the seven 
writings credited by Drewes to al-Falimbanl, Quzwain added another title, 
namely Zdd al-Muttaqln , which he mentioned was extracted from Sayr 
as-Sdlikin . 25 However, biographical information on al-Falimbanl was a 
replication of his previous writing with nothing new. One of the main 
points he maintains in his work is that al-Falimbanl started his writing 
career and completed his first work, Zahrat al-Murld in 1178/1765 at 
around sixty years of age. He attempted to justify his position but as 
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we shall see later, this opinion is based on a number of compounded 
errors. 

Another Indonesian scholar, Azyumardi Azra, already noted earlier, 
has undertaken a more comprehensive study of the scholarly networks in 
the seventeenth and eighteenth centuries connecting the Jdwi c ulamd ’ and 
the Arab world. His book, first published in Malay and later in English 
is based mostly on his 1992 PhD dissertation. 26 

As mentioned earlier, this work is primarily a systematic and 
comprehensive analysis of the networks connecting f ulamd’ in the 
Malay Archipelago and the Arab world in the seventeenth and eighteenth 
centuries. Since c Abd as-Samad al-Falimbanl was one of the prominent 
Jdwi f ulamd ’ in the eighteenth century, a short biographical notice on 
his career was included in a five-page discussion in Azra’s work. While 
furnishing us with al-Falimbanl’s biographical account, Azra refers to 
several Arabic biographical dictionaries that provide accounts relating to 
him and in doing so he is the first scholar writing in English who to my 
knowledge had called attention to c Abd as-Samad al-Falimbanl’s career 
in Zabld, Yemen, and to indicate the existing entry on him as recorded 
by his student c Abd ar-Rahman al-Ahdal in his cin-Ncifas al-Yamdni. 
However, Azra did not utilise this work as he was unable to consult the 
original work ( cin-Ncifas ) since he could find neither manuscript nor 
printed edition of it, and had to rely on a six-page description of it given 
by al-Kattani in his Fahrcis. 21 Further discussion on al-Ahdal’s cin-Ncifas 
al-Yamdni and al-Kattanfs Fahras is undertaken below. 

Furthermore, Azra claims that out of all the available sources, only 
the Tawarikh Silsilah Negeri Kedah supplies the date of al-Falimbanl’s 
birth and death. According to him, this work tells us that al-Falimbanl was 
born about 1116/1704 in Palembang to a Sayyid father and a Palembang 
woman, hence corroborates the Arabic sources which he claims to 
have mention that al-Falimbanl was a Sayyid. He also points out that 
al-Fahmbam’s father was said to have come from San c a’, Yemen, and 
travelled widely in India and Java before taking up residence in Kedah 
where he was later appointed as the Qddi (judge). He further asserts that 
about 1112/1700, his father went to Palembang where he married a local 
woman and returned to Kedah with his new born son, c Abd as-Samad. 
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Azra points out that according to al-Baytar, al-Falimbanl died after 
1200/1785, thus he assumed that probably he died in 1203/1789, the date 
of completion of his final and most acclaimed work, Sayr as-Sdlikfn . He 
disagrees with the Tawdrikh Silsilcih which indicates that he was killed 
in the war against the Thais in 1244/1828, and claims that there is no 
evidence in other sources to indicate that al-Falimbanl ever returned to 
the Archipelago and that he would then have been about 124 years old; 
too old to go to the battlefield. He concluded that al-Falimbanl must have 
died in 1203/1789 as there is a strong suggestion, according to him that 
he died in Arabia, but he fails to mention any source. 

Azra was the first, to my knowledge, to have consulted several 
Arabic sources for charting the Jawi scholarly connections with the 
Arab world in the seventeenth and eighteenth centuries. However, I have 
found several inconsistencies regarding the biographical account of al- 
Falimbanl in his work. His conclusion not only contradicts the sources 
utilised for this study, but also the sources he himself consulted to deduce 
his outcome. This will be discussed more fully in the next chapter. 

Finally, study on c Abd as-Samad al-Falimbanl was also undertaken 
by our contemporary Malaysian scholar, Haji Wan Mohd. Shaghir 
Abdullah (1945-2007). He spent a lifetime compiling information 
and works especially those written in Malay by Jdwf c ulamd ’ and had 
published numerous books related to them. In doing so, perhaps he is one 
of the most active scholars working on the Jdwf authors and their writings. 
It is worth mentioning that Abdullah himself was the maternal grandson of 
the late nineteenth century Pattani (now in southern Thailand) c dlim and 
prolific author, Ahmad b. Muhammad Zayn b. Mustafa al-Fatanl (1856- 
1908), with no less than forty works credited to him. During his stay in 
Mecca, Snouck Hurgronje met Ahmad al-Fatanl whom he described as ‘a 
savant of merits’ who was entrusted by the Ottoman governor of Mecca 
with the supervision of the Malay press in the Holy City. 28 

It was from his maternal grandfather, Ahmad al-Fatanl, that 
Abdullah inherited numerous manuscript copies either written by him 
or his predecessors such as Dawud al-Fatanl. In addition to these copies, 
Abdullah also travelled around the Archipelago to collect such works 
with old published Kitdb Jdwf (Islamic literature written in Malay, 
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locally known as ‘kitab kuning ’), and he thus had numerous copies in 
his personal collection. 

However, Abdullah is strongly criticised by the Dutch anthropologist 
and author, Martin van Bruinessen who states that his works do not 
measure up to present standards of critical scholarship and have to be 
used cautiously. 29 This is certainly true of some of his works, especially 
his Malay transliteration of Arabic words, as he seems to have a limited 
command of the Arabic language itself; his writings also often lack critical 
analysis. He frequently provides information claimed to be based on oral 
evidence from traditional knowledge handed down from generation to 
generation or based on manuscript copies held in his personal collection; 
both of these are very difficult to verify. Furthermore, several of his 
writings suffer from a number of inconsistencies, contradicting one 
another or other reliable sources, as we will see shortly. I have personally 
tried to request on numerous occasions relevant copies from Abdullah’s 
manuscript collections but to no avail. Nevertheless, his writings 
present much materials that are not readily available or easily accessible 
elsewhere. 

His first monograph on c Abd as-Samad al-Falimbanl was his book 
Syeikh Abdush Shamad Al-Fcilimbcini: Shuji yang Syahid fi Sabilillah. 
In this work, Abdullah makes his first full attempt to introduce c Abd as- 
Samad al-Falimbanl as one of the scholars of the Malay Archipelago, and 
tries to sketch his historical background. In doing so he relies heavily on 
the previously mentioned study by El-Muhammady and Muhammad’s 
Tawdnkh Silsilah , for a traditional Malay account of al-Falimbanl. Other 
than his own additions not mentioned in Tawdnkh Silsilah , the rest are 
generally replications of what have been discussed and noted earlier. 
However, his additions are more likely to be his personal assumptions 
rather than factual deductions as we can see his numerous claims, such as 
c Abd al-Jalll send his son al-Falimbanl to study at 4 pondok ’ (traditional 
religious school) in Pattani, southern Thailand, without providing any 
references and which cannot be verified from any sources. Furthermore, 
he claims that most of these additions are from his interview with older 
generations and based mostly on word of mouth that have been handed 
down by generations, hence impossible to be verified. 30 
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According to Abdullah, upon completing his studies in his 
homeland, al-Falimbanl continued to study in Mecca for thirty years with 
his Malay friends, among the more well known are Muhammad Arshad b. 
c Abd Allah al-Banjari, c Abd al-Wahhab al-BuglsI, and c Abd ar-Rahman 
al-BatawI. Later, together with his friends, they travel to Medina where 
they studied for another five years, and among their teachers were Shaykh 
Muhammad b. c Abd al-Karlm as-Samman and Shaykh Muhammad b. 
Sulayman al-Kurdi. 

Abdullah believes that al-Falimbanl travelled back to the 
Archipelago twice. According to him, the first journey was with his 
three above mentioned friends as well as Dawud al-Fatanl. They reached 
Penang, then Kedah, and thence travelled by land to Perak and Singapore. 
From the latter, they travelled further to Batavia (now Jakarta). It was 
from Batavia that all of them returned to their respective homelands; 
Muhammad Arshad accompanied by c Abd al-Wahhab travelled to Banjar, 
Dawud al-Fatanl travelled to Pattani and c Abd as-Samad al-Falimbanl 
himself travelled back to Palembang. Abdullah does not provide any date 
for this travel and notes that al-Falimbanl did not stay long in Palembang 
as he soon returned to Mecca. 31 

The second journey, according to Abdullah, was upon completing 
his treatise on jihad entitled Nasihat al-Muslimin. However, al-Falimbanl 
did not go back to his homeland Palembang, instead he went to Kedah 
to meet his half brother c Abd al-Qadir who by that time had assumed 
the position of new state mufti to replace his late father c Abd al-Jalil. 
A few years previously Kedah had been occupied by the Siamese and 
upon his arrival al-Falimbanl immediately join the jihad led by Tunku 
Muhammad Sa c d to drive the Siamese out of Kedah. He was later killed 
on the battlefield, and hence Abdullah concludes that al-Falimbanl died 
in 1244/1828. Finally, Abdullah concludes his work by enumerating 
seven writings credited to al-Falimbanl, all those mentioned by Quzwain 
excluding the Tuhfat ar-Rdghibin. 

Later, Abdullah published another book on al-Falimbanl entitled 
Syeikh Abdus Sliamad Palembang: Ulama Shufi dan Jihad Dunia Melayu. 
This book as indicated by the author is a revised and updated version 
of his research, especially the writing discussed above. In his prologue, 
Abdullah points out that he disagrees with several of Azra’s claims in 


14 


Chap l.indd 14 


30/08/2016 11:07:44 


Review of Sources and Contemporary Studies 


his Jaringan Ulamci which he argues did not provide any new findings 
on al-Falimbani’s life history nor on his writings. 32 Two examples of the 
disagreement with Azra are: firstly, the name of al-Fahmbanl’s father 
taken from four different sources, which are respectively, c Abd al-Jalll, 
Faqlh Husayn, c Abd Allah and c Abd ar-Rahman. Apart from c Abd 
al-Jalll which comes from the traditional account found in Tawarlkh 
Silsilah , Abdullah argues that the remaining names are based on several 
manuscripts that he possesses, including the name c Abd ar-Rahman which 
Azra claims to have only come from Arabic sources. However, Abdullah 
himself did not investigate further in order to draw any conclusions 
regarding al-Falimbani’s genealogy. 

Abdullah also strongly refuted claims by both Azra and Quzwain 
that al-Falimbanl was bom in 111 6/1704 as this does not corroborate 
with Tciwdrlkh Silsilah which both claim as their source of reference. 
However, Abdullah once again does not provide any suggestion or carry 
out further investigation to resolve this dispute. Abdullah also provides 
some isndds of al-Falimbanl which he replicates from al-Fadanl’s al- c Iqd 
al-Farfd , but unfortunately does not elaborate any further on any of the 
teachers mentioned in these isndds. 

Similar to his earlier writing on the biographical account of al- 
Falimbanl, Abdullah points out his two travels back home, first to 
Palembang and the second to Kedah where he was reported to have 
been killed in a jihad against the Siamese. Similarly, he maintains that 
al-Falimbanl’s return to Kedah was after completing his Nasihat al - 
Muslimm. However this is implausible as according to my finding this 
work was completed in Mecca in 1187/1773, decades before his actual 
travels to Kedah. 

He concludes his book by listing the writings of al-Falimbanl. In 
addition to those already mentioned in his previous work, he adds Ams 
al-Muttaqm of which he claims to possess a manuscript copy in his 
personal collection. However, as we will see later, this work is wrongfully 
attributed to al-Falimbanl. Another writing that Abdullah lists is Kitab 
al-Isrd f wa ‘l-MVrdj which he claims was completed in 1201/1786, 
but according to my research, this work is correctly entitled Risdlah 
Latffah fi Baydn al-Isrd’wa j-MVrdj and was completed in Mecca in 
1181/1767. 33 
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Abdullah also published two of al-Falimbani’s writings, his al- 
’Urwat al-Wuthqd and Hiddyat as-Sdlikm. 34 These two writings are the 
Malay transliteration of the Jawi manuscript copies kept in his personal 
collection. Apart from telling us that from one of the manuscript copies, 
al-Falimbani was described as ‘a martyr on the path of God’ {shahid fi 
sabil Allah), both works do not provide us with additional information 
on al-Falimbani’s life. 

Thus, from the review of contemporary scholarly writings, we 
observe that despite much interest there is limited information on ‘Abd 
as-Samad al-Falimbam’s life, writings and historical background. 

Sources Relevant to Biographical Account 
of al-FalimbanT 

AI-FalimbanT’s Own Writings 

The first and most obvious category of sources we can rely on to learn 
about al-Falimbam’s intellectual life and scholarly activities are the 
writings of the author himself. Though al-Falimbani himself does not 
provide us with explicit account of his life in any of his writings, what can 
be extracted from them have been very useful in sketching his intellectual 
biographical account. Al-Falimbani is one of the Jawi authors who usually 
provides us with some information on his literary activities such as the 
places and dates when he began his writings or completed them. Often, 
he also provides us with the names of his teachers in his writings which 
gives us clear indication as to when he studied with them. 

From such dates and places, we know that al-Falimbam’s three 
earliest known writings were his Zahrat al-Murid which he completed 
in Dhu al-Hijjah 1178/June 1765, followed by Risdlah fi Bayan Asbab 
Muharramdt an-Nikah completed inRabi' al-Awwal 1179/August 1765, 
and Risdlah Latifah fi Bayan al-Isrd’wa ‘l-Mi r raj completed in Rajab 
1181/December 1767, all three of them written in Mecca. The next 
dated writings are his Nasihat al-Muslimin wa-Tadhkirat al-Mu ’minin, 
a treatise on jihad completed in Mecca, in Jumada al-Ula 1187/August 
1773. Hiddyat as-Sdlikin was completed in Mecca, in Muharram 1192/ 
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February 1778 and Sayr as-Sdlikm was completed in four stages: the first 
volume in Mecca early 1194/1780, the second completed in at-Ta’if in 
1195/1781, the third completed in Mecca in 1197/1783, and the fourth 
and final volume completed in at-Ta’if in 1203/1789. 

It is by critically examining these dates that I have been able to 
conclude that after completing his third work, Risdlah Latffah, he travelled 
to Medina to study with Muhammad b. ‘Abd al-Karlm as-Samman. As we 
will see in the next chapter, he was reported to have studied in Medina 
for five years, therefore he must have studied with as-Samman between 
the years 1181/1767 and 1187/1773. This is made obvious in his own 
writings. Unlike all his works written in or after 1187/1773, where he 
never fails to mention his teacher as-Samman whom he venerated highly, 
his first three writings not only fail to mentioned as-Samman’s name but 
also give a clear indication that he had not met him and was not yet his 
student by that time (prior to 1187/1773). 

Furthermore, from his Zahrat al-Murid, I have been able to glean 
the names of some of his teachers who have not been mentioned in any 
modern studies. What is known to contemporary studies from this work 
was that al-Falimbanl attended the lectures of the Egyptian scholar Ahmad 
ad-Damanhuri at al-Masjid al-Haram during the Hajj season but his 
teachers mentioned in this treatise such as ‘Abd al-Ghanl b. Muhammad 
al-Hilal al-Makki, ‘Ata Allah b. Ahmad al-Misri and Ahmad b. Ahmad 
as-SiblawI, have never been noted in contemporary studies. 

However, as further discussion on al-Falimbani’s biography, 
teachers and writings will follow in the following chapters, it suffices to 
say here that critical analysis of al-FalimbanT’s own writings has provided 
this study with information not known to contemporary scholarship and 
helped the reconstruction of his intellectual biography. 

Arabic and Malay Sources by al-FalimbanT’s 
Contemporaries 

Apart from al-Falimbanl’s own writings, the next available sources 
for his intellectual life and scholarly activities are the writings of his 
contemporaries and students. Though the writings of his contemporaries 
do not directly provide us with information on al-Falimbanl’s life, they 
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however furnish us with information on the socio-religious environment 
of his age. This can be seen for instance from the writings of his 
contemporaries such as Muhammad Arshad al-Banjari’s classification 
of the groups that deviated from the correct understanding of the SufTs 
doctrine of wahdat al-wujud , and another Palembang author, Shihab 
ad-DIn who tells us in his risalah about the spread of wahdat al-wujud 
among the masses which have such a wide circulation in the Malay 
Archipelago, and to warn against the rampant neglect of religious 
observances resulting from its influence which have lead the Jdwl to 
go astray. 35 Thus from these sources, we can extract information on the 
religious environment in the Archipelago, and Palembang in particular 
during the period he lived. 

On the other hand, the writings of some of al-Falimbam’s students 
provide us with additional details and insights about his activity as a 
teacher. This is particularly true of one of his closest students, Wajlh ad- 
DIn c Abd ar-Rahman b. Sulayman al-Ahdal al-Yamanl (d. 1250/1834). 
Among his best known writings is his compilation of his teachers in 
his an-Nafas al-Yamanlwa ‘r-Rawli ar-Rayhdnlft Ijdzat al-Quddt Bam 
ash-Shawkanl. 36 It is worth mentioning that though this work strongly 
resembles a biographical dictionary, it is in fact his thabat , as he only 
compiles the list of his teachers and their teachers together with the books 
he read with them. It differs from an ordinary biographical dictionary in 
that it only lists his own teachers who were originally from Zabld and later 
gave ijdzah for this work to the three ash-Shawkanls. As a rule, granting 
ijdzah does not apply to any biographical dictionary compilations. In 
his prologue, al-Ahdal tells us that this thabat was written to fulfil the 
request of the three judges from the ash-Shawkanl family, C A1I and 
Ahmad, both sons of his teacher, Muhammad b. C A1I ash-Shawkanl and 
his brother Yahya b. C A1I ash-Shawkanl, all of them requested that he 
give them his written ijdzah. Apart from listing his own teachers and their 
teachers, this work of al-Ahdal also provides their biographical notices 
and he divides them into three tabaqdt according to the teachers they 
studied with. Hence, the first tabaqah is for his teachers who studied 
with his grandfather, Yahya b. c Umar al-Ahdal (d. 1147/1734), the second 
tabaqah for his teachers who studied with his maternal uncle, Ahmad 
b. Muhammad Sharif Maqbul al-Ahdal (d. 1163/1749), and the third 
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tabaqah for his teachers who studied with his father, Sulayman b. Yahya 
al-Ahdal (d. 1197/1782). However, all three tabaqdt are specifically 
intended for his teachers who were originally from Zabld as he termed 
them 6 mashdyikhl min ahl Zcibfd .’ 

In addition to these three tabaqdt , the author also added another 
category of his teachers who were visiting scholars who taught in Zabld, 
as he puts it: “al-wdfidln ila madinat Zabld .” Among this latter category 
was c Abd as-Samad al-Fafimbam, who according to my findings also 
studied with both the author’s grandfather, Yahya al-Ahdal and maternal 
uncle, Ahmad al-Ahdal. Unfortunately, as the first three tabaqdt were 
only allocated for f ulamd ’ of Zabld origin, al-Falimbanl was not included 
in any of them. Perhaps, if these tabaqdt were not limited to scholars of 
Zabld origin, we might have found further information on al-Falimbanl’s 
scholarship in Yemen, particularly in Zabld itself, as he clearly had a 
very close teacher-student links to its scholars, especially the al-Ahdal 
family. 

It should be noted that through this work c Abd ar-Rahman al-Ahdal 
highlights the importance of Zabld as a centre for Islamic learning and 
the role of its f ulamd ' in providing traditional Islamic instruction as well 
as a link to the wider scholarly network, particularly the al-Ahdal family 
themselves as they were not just instructors in the scholarly networks but 
as can be seen later, were also muftis of Zabld for generations. 

It should also be highlighted that this work is the first ever known 
Arabic source to provide us with the life account of a Jdwl scholar active 
in Yemen and in this case, that of c Abd as-Samad al-Falimbanl, the first 
ever known Jdwl scholar to have his life accounts recorded in such 
Arabic writings. This definitely reflects his prominent position among 
the r ulamd’ of his generation and particularly among his compatriots 
as none of them before him had ever earned this privilege. It certainly 
also indicates his respected career in Arabia and signifies that some of 
the Jdwl scholars have attained an equal rank with their Arab peers in 
Islamic instruction. 

Since al-Ahdal’s work is the first to provide us with an account of 
the career of a Jdwl scholar in the Arab world, it is not surprising that 
contemporary scholars pay attention to this work. Among them is R. 
Michael Feener, who wrote an article introducing al-Ahdal’s an-Nafas 
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al-Yamdm together with his English translation of the entry on c Abd as- 
Samad al-Falimbanl. 37 However, as I found the translation unsatisfactory, 
I have provided my own translation of this biographical notice as an 
appendix to this study. 38 It may be appropriate at this stage to give a 
summary of al-Ahdal’s entry on al-Falimbanl in order to highlight the 
importance of this source. 

Al-Ahdal says that among his teachers whom he counts under the 
category of cil-wafidm to Zabld is “our Shaykh al- c alldmah (the great 
scholar), al-walf (the saint), cil-fahhdmah (the astute), at-tciqi (the pious), 
wajrh cil-Isldm (notable of Islam), c Abd as-Samad b. c Abd ar-Rahman 
al-JawI who arrived at the city of Zabld in the year 1206/1791.” He 
adds that al-Falimbanl was among those who applied their knowledge 
to their life (al- c ulamd ’ al- c amilin) and among those who had facility 
in virtually every aspect of the Islamic sciences (al-muntafi'in fi sd’ir 
al-'ulum). He studied with the scholars of his period, from among the 
people of al-Haramayn such as ash-Shaykh al- c Allamah Ibrahim ar-Ra’Is, 
ash-Shaykh al- c Allamah Muhammad Mirdad, ash-Shaykh al- c Allamah 
c Ata’ [Allah] al-Misri, ash-Shaykh al- c Allamah Muhammad al-Jawhari, 
ash-Shaykh al- c Allamah Muhammad b. Sulayman al-Kurdl and others. 
He then turned towards Sufism and directed most of his attention to 
studying and teaching al-Ghazall’s Iliya ’ f Ulum ad-Dln and he began to 
enjoin people (i.e. his students and his colleagues) to occupy themselves 
with this book and to glorify its significance, and to frequently highlight 
its virtues and benefits. He explained that the least of these benefits to 
those who occupy themselves with it and follow its teachings being that 
they discover their own faults, shortcomings and limitations. Thereafter 
they are granted success and protection from conceit by God, the Great 
and Almighty. According to al-Ahdal, when al-Falimbanl arrived in 
Zabld, he continued to increase his exhortations on studying the Iliya’ 
and al-Ahdal read with him the beginning of every quarter of the book 
and asked him for an ijazah of the whole book to teach to gain benefit 
from its knowledge. Al-Falimbanl then granted him a lengthy ijazah 
which he wrote for him in his own noble handwriting. 39 

In brief, it is from this source that we are able to extract crucial 
information on some of c Abd as-Samad al-Falimbanl’s activities as a 
teacher in Zabld as well as information on his date of arrival in Zabld, 
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his al-HaramayiY s teachers, his erudition and his personality. However, 
it does not furnish us further with information on his earlier life such as 
his studies, his teachers other than those in al-Hcircimciyn , his sojourn in 
Zabld during his studies and teaching career, his students, his writings and 
his death. Nevertheless, all the available information definitely enables 
us to reconstruct a more precise biographical sketch of al-Falimbanl and 
his scholarly activity. 

It is important to point out that it was from al-Ahdal’s cin-Ncifas al- 
Yamdni that al-Falimbani’s biography was later reproduced by a number 
of compilers. These include, in chronological order Siddlq b. Hasan al- 
Qannuji’s (1248-1307/1832-89) at-Tdj al-Mukcillcil: 40 According to the 
author in his prologue, this work is written about a group of scholars 
who have affiliation with the science of Hadfth and those who were 
among its practicing scholars. He compiled more than five hundred 
and forty biographical notices on scholars of Hadfth from the early 
Islamic centuries including great scholars such as the founders of the 
four schools of Islamic jurisprudence ( Mcidhhcib ): Imam Malik, Imam 
Abu Hanlfah, Imam Shaft T and Imam Ahmad, and also includes all the 
authors of Hadfth books, such as al-Bukhari, Muslim, Abu Dawud, at- 
Tirmidhl, an-Nasa’I, Ibn Majah, al-Hakim, and later centuries such as Ibn 
Hajar al- c AsqalanI, as-Suyutl and as-SakhawI. This work also includes 
renowned Sufi scholars such as c Abd al-Qadir al-JIlanl, al-Ghazali and 
c Abd al-Wahhab ash-Sha c ram. 

The author then follows with scholars of later eighteenth and 
nineteenth centuries from Mecca, Medina, Egypt, Yemen and Maghrib, 
up to his period, such as the Meccan muhaddith c Abd Allah al-Basri, 
the renowned muhaddith of San c a’, Yemen, Muhammad ash-Shawkanl, 
scholars of Zabld including the three generations of al-Ahdal family, 
Yahya, Sulayman and c Abd ar-Rahman, and others. Among those also 
included is c Abd as-Samad al-Falimbanl, and again he is the only Jdwi 
scholar found in this literature. It is important to note that for most of the 
entries for scholars from the twelfth and thirteenth A.H. (eighteenth and 
nineteenth centuries A.D.) onwards, the author relies mostly on both of 
his teachers’ writings, ash-Shawkanl’s al-Badr at-TdlV and al-Ahdal’s 
an-Nafas al-Yamdni. 
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Therefore as one can expect, on the biographical account of c Abd 
as-Samad al-Falimbanl, al-Qannuji replicated information already 
provided by al-Ahdal. However, for the list of al-Falimbanl’s teachers 
in addition to those mentioned by al-Ahdal, he added another teacher 
by the name of Shaykh Muhammad Murad. As we can see later, there 
is strong evidence that he was Muhammad Murad b. Ya'qub al-Hafiz 
al-Ansari as-Sindi. 

Al-Qannuji’s work was later followed by 'Aydarus b. c Umar al- 
c AlawI al-Habshi (1237-1314/1831-96) who compiled his list of teachers 
and their teachers including c Abd as-Samad al-Falimbanl in his two 
thcibcit entitled c Iqd al-Yawdqft cil-Jawhciriyyah wa-Simt al-'Ayn adh- 
Dhahobiyyah bi-Dhikr Tarfq as-Sdddt al- Alawiyyah, and Uqud al-Lci ’dl 
ff Asdnfd ar-Rijdl. As both writings are compilations of the author’s 
thcibcit , they include among others his isndds , several biographical 
accounts of his teachers and their teachers, and ijdzalis written by 
his teachers and their teachers. Such details are useful, especially the 
ijdzahs provided in these literatures as they furnish us with accounts of 
scholarly networks where students come in contact with their teachers, 
the literatures studied and transmitted through such contact, and no less 
important specifying the places and times of such meetings. According to 
the author, his 7 qd cil- Yawdqit was compiled to record his silsilcih of the 
al- c Alawiyyah Sayyids and their Stiff orders together with his continuous 
isndds up to the Prophet SAW, and this was later followed by his 'Uqud 
cil-La ’dl , compiled to record his isndds on hcidith and various Islamic 
sciences that he studied with numerous teachers, providing a list and 
account of these teachers. 

In his c Iqd al-Yawdqft , among the numerous isndds recorded in this 
work is the isndd for the as-Sammaniyyah Sufi Order which he received 
from several teachers, all of them in turn received it from 'Abd ar-Rahman 
al-Ahdal, who in turn received this order from 'Abd as-Samad b. 'Abd 
ar-Rahman al-JawT, who received it from his teacher Muhammad as- 
Samman himself. 41 Thus, this work provides us with isndd that include 
al-Falimbanl. His f Uqud cil-Lci 'dl records his teachers and their teachers, 
among them 'Abd ar-Rahman al-Ahdal who according to al-Habshi was 
his father’s and uncle’s teacher. It is important to point out that al-Habshi 
himself was also included among the students of al-Ahdal by way of 
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ijdzah c dmmah (general authorisation) 42 It is under the entry on al-Ahdal 
that the author provides us a list of his teachers including c Abd as-Samad 
al-JawI. 43 As was previously the case in al-Qannujl’s writing, the author 
only replicates and summarises al-Falimbam’s biographical notice from 
an-Nafas cil-Ycimdni , hence no new information is added to our existing 
knowledge. However, since both writings also provide biographical 
accounts of the author’s teachers and their teachers, they become 
important sources for this study as these teachers are the generations of 
al-Fahmbanl’s teachers, students and contemporaries. 

Later, c Abd ar-Razzaq b. Hasan b. Ibrahim al-Baytar ad-Dimashql 
(d. 1335/1916) compiled biographical reports on scholars who were alive 
during the thirteenth A.H./nineteenth century A.D. in his Hilyat al-Bashcir 
fi Tdrfkli al-Qcirn cith-Thdlith ( Ashar. As c Abd as-Samad al-Falimbanl 
was among those who were active during this period since he was reported 
to have arrived at the city of Zabld in 1206/1791, therefore al-Baytar 
included him in his writing. However, as the compiler himself was born 
decades later (in 1253/1837), the information recorded on al-Falimbanl 
was only gathered from the writings of his predecessors, namely al- 
Ahdal’s an-Nafas al-Yamdm and al-Qannujl’s at-Tdj al-Mukallal. Since 
al-Baytar himself did not find any information on al-Falimbanl’s death, he 
roughly estimates that al-Falimbanl must have died after 1206/1791 and 
also attributed an epistle entitled Fadd'd al-Ihyd’ to al-Falimbanl. 44 

c Abd ar-Razzaq al-Baytar was later followed by a modem Yemeni 
traditionalist scholar from San c a’, Muhammad b. Muhammad b. Yahya 
al-Hasanl al-Yamanl as-San c an! (d. 1381/1961) better known as Zabarah 
who compiled a biographical work on scholars from Yemen in the 
thirteenth century A.H./nineteenth century A.D. entitled Nayl al-Watar 
min Tardjim Rijdl al-Yaman fi ‘ l-Qarn ath-Thdlith 'Ashar. As c Abd 
ar-Rahman al-Ahdal was among the Yemeni scholars who lived in the 
thirteenth century, his biographical account is included in this dictionary 
and in his entry, Zabarah also mentioned in passing that c Abd as-Samad 
al-Falimbanl was one of his numerous teachers. 45 

A contemporary Moroccan traditionalist scholar, c Abd al-Hayy b. 
c Abd al-Kablr al-Kattanl (d. 1382/1962) compiled his isndds for about 
one thousand and two hundred thabat literatures which he gathered 
from the eastern and western parts of the Islamic world in his Fahras 
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cil-Fcihdris wa ‘l-Athbdt wa-Mujam al-Ma cijim wa ‘l-Mcishikhdt wa 
‘l-Musalsaldt . According to al-Kattanl, he wrote this work upon the 
request for an ijdzah by Muhammad Habib Allah ash-Shinqltl. 46 Apart 
from his isndds , he also included biographical notices of notable scholars 
from the eastern and western Islamic world including scholars from 
Mecca, Medina, Egypt, Syria, India, Baghdad, Yemen, Turkey, Tunisia, 
Algeria, Morocco, Fes, and others, and this work according to him was 
completed in 1343/1924. 

As c Abd ar-Rahman al-Ahdal’s cin-Nafcis al-Yamdni was among the 
thabat literatures included in this compilation, therefore he provided us 
a six-page description of al-Ahdal and his work. Al-Kattanl mentioned 
that in his writing, al-Ahdal divided his teachers into three tabaqdt as 
described earlier and then followed by providing biographical accounts 
of his teachers who were visitors to Zabld, including c Abd as-Samad 
b. ‘Abd ar-Rahman al-Jawi. However, apart from listing him as one of 
al-Ahdal’s numerous teachers, al-Kattanl himself does not provide any 
information on al-Falimbanl. 47 

Mention of ‘Abd as-Samad al-Falimbanl is also recorded by 
contemporary Arabic biographical compilers such as ‘Umar Rida 
Kahhalah (d. 1408/1987). He compiled an extensive list of authors 
who have written in Arabic together with samples of their writings in 
his Mu'jam al-Mu’allifin: Tardjim Musannifi *l-Kutub al-Arabiyyah 
from the early stage such writings were recorded until his time. He also 
includes poets and narrators, collecting their literary works after their 
death and provides brief biographical reports for those whose birth and 
death were known, or the period that they lived. 

Among the authors who have written in Arabic included in this 
dictionary was ‘Abd as-Samad b. ‘Abd ar-Rahman al-Jawi himself, whom 
Kahhalah credits with one work entitled Fadd 7/ al-Ihyd ’ or virtues of al- 
Ghazall’s al-Ihyd He points out that ‘Abd as-Samad al-Falimbanl was a 
Sufi scholar who was well acquainted with various Islamic sciences and 
was reported to have arrived in Zabld in 1206/1791 and hence deduced 
that he lived during the thirteenth century A.H. 48 

Finally our contemporary Muhammad Adlb al-Ahdal! (1312- 
92/1894-1972) who compiled biographical notices of the al-Ahdal 
family in his al-Qawl al-A'dalfi Tardjim Bam al-Ahdal also mentions 
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al-Falimbani in passing. According to AdTb al-Ahdall, the al-Ahdal 
family are descendants of Muhammad b. Sulayman b. l Abd Allah b. 
‘Isa b. ‘Alawl b. Muhammad b. Hamham b. ‘Awf b. Musa al-Kazim b. 
.Ta'far as-Sadiq who originated from al-Basrah, Iraq and later migrated 
to Medina, thence Wadi Siham in the village of al-Murawa‘ah, Yemen 
in the fourth century A.H./tenth century A.D. It was his grandson, ‘AIT 
b. ‘Umar b. Muhammad who was the first to be known with the family 
name al-Ahdal. 49 

Among those included by the biographer are the three descendants 
of the earlier mentioned al-Ahdal family of Zabid: Yahya, Sulayman 
and ‘Abd ar-Rahman al-Ahdal. For the biographical account of ‘Abd 
ar-Rahman al-Ahdal, he used Zabarah’s Nay/al-Watar and thus included 
mentioning ‘Abd as-Samad al-Falimbani among al-Ahdal’s teachers. 50 

As already highlighted, the numerous books on isndd published by 
the contemporary Indonesian traditionalist scholar, Muhammad Yasin 
al-Fadani, are a crucial source for information on al-Falimbani’s life. 
Although al-Fadani is our contemporary, his writings provide numerous 
isnads of ‘ ulamd ’ of Jowl origin, including that of ‘Abd as-Samad al- 
Falimbani himself which are not available elsewhere; these should be 
treated as traditional sources as he follows the traditional approach to 
Islamic writings. It is by critical analysis of such isnads that we are able 
to extract and study the list of al-Falimbani’s teachers and students and 
the various Islamic sciences which he studied with them, thus giving us 
a better picture of al-Falimbani’s learning and scholarly life. 

Recent Malay Sources for al-Falimbanl’s Life 

Perhaps one of the earliest traditional Malay source which provides 
an account of al-Falimbani’s life is Muhammad Hassan Dato’ Kerani 
Muhammad’s Tawdrtkh Silsilah [Negeri Kedah] (Chronicles of Kedah). 
As the title indicates, this treatise was compiled by Muhammad Hassan 
(1868-1943) based on the genealogical history of Kedah which begins 
from the year 390/999 up to Rabi‘ al-Awwal 1345/September 1926 and 
includes the history of Kedah and its rulers. In his prologue, the author 
tells us that he compiled this work on 1 Rajab 1345/5 January 1927 upon 
the request of the ruler of Kedah, Sultan ‘Abd al-Hamid Halim Shah b. 
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Sultan Ahmad Taj ad-DIn Mukarram Shah in order to present a history 
of Kedah for the current younger generation. 51 

Though its early part on the history of Kedah seems more legendary 
than factual as the compiler claims the saga has been handed down over 
generations which certainly cannot be justified, the later part of this work 
is more reliable as it provides factual details of the generally known 
history of Kedah and its rulers. 

It is important to point out that according to this work, ‘Abd as- 
Samad al-Falimbanl had a strong blood connection with Kedah as he 
is believed to be the son of c Abd al-Jalll and the half brother of c Abd 
al-Qadir, both muftis of Kedah successively in the eighteenth century. 
Hence, within this source we can find al-Falimbam’s early life record 
which apparently is the only available evidence for his earliest life in the 
Archipelago. However, the life accounts of al-Falimbanl available from 
this source are minimal and can be summarised as follows. c Abd al-Jalll b. 
‘Abd al-Wahhab b. Ahmad al-Hamdanl (d. 1196/1782) was a wandering 
scholar who came from San‘a, Yemen and travelled extensively to 
Palembang, Java and India. It was during his stay in Palembang that the 
crown prince of Kedah, Muhammad Jlwa, who later became the Sultan of 
Kedah, met and studied with him. After six months of stay in Palembang, 
Muhammad Jlwa, who did not reveal his identity, followed his teacher 
to Java and thence to India. 52 

It was not until their return voyage to Kedah that Muhammad Jlwa 
revealed his identity to his teacher c Abd al-Jalll, and then he became the 
new Sultan of Kedah on 20 Sha‘ban 1122/14 October 1710, replacing 
his late father who had died during his travels. Subsequently the new 
Sultan appointed his teacher to the religious office as the new mufti of 
Kedah and gave in marriage to one of his nobles, Dato’ Seri Maharaja 
Petra Dewa’s daughter, Wan Zainab. 53 

Few months following their arrival in Kedah, a student of c Abd 
al-Jalll from Palembang, Raden Siran, came to visit him. He stayed in 
Kedah for two months and later invited his teacher, the new mufti of 
Kedah, to visit Palembang as his students were missing him. Soon after 
his arrival, ‘Abd al-Jalll married a local Palembang woman, perhaps 
from among the daughters of the nobles. It was from this marriage and 
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after his three years sojourn in Palembang that a son by the name c Abd 
as-Samad was bom. 

c Abd al-Jalll then returned to Kedah with his new born son, and 
with his wife, Wan Zainab, he had two more sons, c Abd al-Qadir and 
c Abd Allah. Later, his father dispatched both c Abd as-Samad and c Abd 
al-Qadir to study in Mecca, Arabia; { Abd as-Samad eventually became 
famous as c Abd as-Samad al-Falimbani and £ Abd al-Qadir himself 
returned back home and was later appointed as the mufti of Kedah to 
replace his father. 54 

On the account of his death, according to this work, on the 10 
Muharram 1244/23 July 1828, a rebellion against the Siamese (Thais) 
occupation of Kedah led by Tunku Muhammad Sa c d (a nephew of the 
ousted Sultan of Kedah) was joined by c Abd as-Samad al-Falimbani who 
happened to be in Kedah visiting his half brother the mufti' Abd al-Qadir. 
Later, al-Falimbani was reported to have been killed in the jihad against 
the Siamese when the latter attacked the Malays near the town of Singgora 
(modem Songkhla), at present in Southern Thailand. 55 

Though, out of all the available sources only this work seems to 
provides us with the early life account of al-Falimbani, it has yet to be 
treated cautiously as new evidence in other sources does not accord with 
it. For instance, on his ancestry as can be seen later, c Abd al-Jalll is proven 
to be his grandfather instead of his father as alleged by this source, and 
the death of al-Falimbani in the war against the Siamese alleged to be 
in the year 1244/1828 is inaccurate as other historical sources indicate 
that it occurs later. 

A second Malay source and perhaps more reliable than the 
aforementioned Tawdrikh Silsilah that should be consulted is the work 
of c Abd ar-Rahman Siddiq b. Muhammad c Af!f al-Jawi al-Banjari 
(1857-1939), a maternal grandson of Arshad al-Banjari. He compiled a 
genealogical account of Arshad al-Banjari and his descendants in a Jdwi 
text entitled Risalah Shajarah al-Arshadiyah al-Banjariyah wa-md ulhiqa 
bi-ltd , which according to Siddlq himself was completed on Friday, 12 
Shawwal 1350/19 February 1932. 56 He begins his writing with a prologue 
introducing the historical background and life of Arshad al-Banjari and 
some of his mandqib (merits). According to Siddlq, Arshad was bom to 
a righteous man ( laki-laki yang sdlih ) by the name of c Abd Allah during 
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the reign of Sultan Tahmid Allah b. Sultan Tamjld Allah of Ban jar on the 
night of Thursday, 13 Safar 1122/13 April 1710. 57 

Looking at the young and talented Arshad, the Sultan quickly fell in 
love with him, adopting him and sending him to a local religious teacher 
for his rudimentary education. Upon completing his basic education, 
the Sultan dispatched him to Mecca for pilgrimage and to further his 
studies with the scholars of al-Hcircimayn. Among these scholars were 
Shaykh c Ata’ Allah in Mecca and Shaykh Muhammad b. Sulayman al- 
Kurdl in Medina, spending some thirty years and five years in Mecca 
and Medina, respectively. 58 In Mecca, he studied together with his fellow 
compatriots including c Abd as-Samad al-Falimbanl, c Abd ar-Rahman 
al-BatawI and c Abd al-Wahhab as-Siantanl, and travelled with them to 
Egypt and Medina, and later to the Archipelago arriving in Batavia (now 
Jakarta), according to Sayyid c Uthman al-BatawI on 2 RabT al-Akhir 
1186/3 July 1772. 59 

Furthermore, Siddlq al-Banjarl also provides us with a rather 
detailed account of al-Falimbanl’s travels back to the Archipelago in 
another work. On the title cover of al-Falimbanl’s Hiddycit cis-Sdlikm , an 
undated edition by Matba c at al-Ahmadiyyah, Singapore, Siddlq provides 
a brief biographical account of the author’s travels and scholarship. He 
informs us that his maternal grandfather, Arshad al-Banjarl together 
with c Abd as-Samad al-Falimbanl studied in Mecca for thirty years and 
their teachers include Shaykh c Ata’ Allah and then together travelled 
to Egypt to further their studies. In Medina, they met and studied with 
Muhammad b. Sulayman al-Kurdl the author of Fatawd al-Madaniyyah 60 
and its mufti. It was during their sojourn in Medina that they also studied 
with Muhammad b. c Abd al-Karlm as-Samman, from whom they took 
the bay'ah (pledge of allegiance) and later both were appointed as his 
khalifah. After their studies in Medina for five years, they travelled 
back to the Archipelago, first arriving at Penang then Singapore thence 
Batavia. From there onward, they separated as they return to Palembang 
and Banjar, respectively. 61 

Though both the above mentioned Malay works do not tell us 
much about al-Falimbanl himself, they do become crucial sources that 
relate al-Falimbanl’s life, his contemporaries, his duration of studies in 
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al-Haramayn, and his travels in the Arab world as well as his return to 
the Archipelago, which are not readily available elsewhere. 

Thus it is from the study and analysis of all the above mentioned 
sources and materials that enables us to gain fresh information on ‘Abd 
as-Samad al-Falimbanl’s life, historical background, his intellectual 
development during his learning and teaching, his scholarly activities 
especially as a teacher in Mecca and Zabid, and his writing career which 
were not available in previous studies. Analytical and critical study of 
these sources have also enabled us to draw together pieces of information 
on al-Falimbani, enabling us to reconstruct a more precise biographical 
data of his intellectual life and scholarly activities, which we will turn 
to next. 
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Biographical Data of c Abd as-Samad 
al-Falimbanf 


Introduction 

Al-Falimbanl is better known to students of Southeast Asian history as 
Shaykh c Abd as-Samad al-JawI al-Falimbanl. As his nisbcih (ascription) 
indicates, he hailed from the Palembang region in South Sumatra, the 
second largest island of the modern Republic of Indonesia. 1 Whereas 
al-JawI attached to his name indicates that he came from the Malay 
Archipelago. 2 

As individual people are indicated by their nisbcih formation, we 
find al-Fadanl indicates a person originating from Padang, al-Banjari from 
Banjar, al-Falimbanl from Palembang, al-Fatanl from Pattani, etc. The 
Arabs, as is known, pronounce the letter ‘p’ as 6 f,’ hence I have adopted 
the transliteration al-Falimbanl (by replacing the 4 p’ of Palembang with 
T) which I consider more appropriate than other variations. 

Though he originated from Palembang, according to the earlier 
mentioned Tawarikh Silsilah , he had a strong link with Kedah. This 
traditional account of al-Fahmbam’s early life described that it was c Abd 
al-Jalll, the mufti of Kedah, who sent both c Abd as-Samad (supposedly 
his son in Palembang) and c Abd al-Qadir (his son in Kedah) to Mecca. 
After years of learning in the Arab world, c Abd as-Samad was later well- 
known as ‘Abd as-Samad al-Falimbanl, whereas ‘Abd al-Qadir returned 
to Kedah and was later appointed as the mufti , succeeding his father. 3 

Furthermore, our contemporary Indonesian traditional scholar, 
Yasln al-Fadanl uses an additional nisbah in his isndd works where he 
also describes al-Falimbanl as ‘Abd as-Samad al-Ashi ash-shahir bi 
(better known as) al-Falimbanl. 4 Perhaps, without consulting works of 
al-Fadanl, this additional nisbah to Aceh would have never been brought 
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to light. As we know that al-Falimbanl originated from Palembang, it is 
appropriate to assume that he must have obtained this nisbah probably 
due to his stay in Aceh; perhaps when he studied there before going to 
Arabia. It is customary for traditional Islamic scholars to adopt a nisbah 
of a particular place due to their stay in that place; for instance, the 
famous eighteenth century lexicographer Muhammad Murtada az-Zabidl 
who was bom in India and not in Zabld, Yemen (and neither died there), 
acquired this nisbah for his prolonged stay during his studies in Zabld. 

Thus, it is highly likely that al-Falimbanl studied in Aceh during 
his early childhood before embarking to the Arab world. This is very 
plausible if we take into account that before the rise of Palembang in 
the eighteenth century as a centre for Islamic learning, leading scholars 
such as Hamzah al-Fansuri (d. ca. 1016/1607), Shams ad-DIn as-Sumatri 
or as-Sumatrani (d. 1040/1630) from Pasai in Sumatra, Nur ad-DIn ar- 
Ranlri (d. 1068/1658), ‘Abd ar-Ra’uf as-Sinklll (1024-1105/1615-93), 
and Yusuf al-Maqassari (1037-1111/1627-99), all flourished and became 
prominent in Aceh a century earlier than al-Falimbanl. This generation 
was later inherited by an intermediate generation of Aceh scholars in 
the early eighteenth century such as Faqih Jalal ad-DIn al-Ashl, his son 
Muhammad Zayn b. Faqih Jalal ad-DIn al-Ashl and others, before the 
rise of Palembang as the new centre for Islamic learning in the eighteenth 
century. 

From this additional nisbah, we can deduce that al-Falimbanl 
who was bom in Palembang must have travelled to and studied in Aceh 
before pursuing his advanced studies in the centres of Islamic learning 
in the Arab world. 

Obscurity of al-FalimbanT’s Pedigree 

As already mentioned, al-Falimbanl is commonly cited in scholarly 
literature as Shaykh c Abd as-Samad al-Jawi al-Falimbanl, leaving the 
details of his lineage unspecified. This is certainly due to the fact that 
al-Falimbanl in his own works is only described as c Abd as-Samad al- 
Jawl al-Falimbanl without his father’s name. 5 Hence different names 
have been associated with his father, namely c Abd Allah, Faqih Husayn, 
c Abd al-Jalll, and c Abd ar-Rahman. 
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The Dutch linguist, Petrus Voorhoeve in a short biography of al- 
FalimbanT, asserts that c Abd Allah was his father. 6 It is not clear from 
where he derived this name but perhaps, as the French philologist Henri 
Chambert-Loir noted, this ascription originally came from a manuscript 
copy of Zahrat al-Murfd which was authored by c Abd as-Samad b. c Abd 
Allah. 7 Though further discussion of Zahrat al-Murfd follows later, it is 
worthwhile mentioning here that abundant numbers of manuscript copies 
of this work can be found deposited in most of the libraries holding 
Malay Jdwf manuscripts, which certainly indicates that this work was 
once very popular and widely circulated in the archipelago. Most of these 
manuscript copies present the name of the author as c Abd as-Samad b. 
c Abd ar-Rahman or c Abd as-Samad al-JawI al-Falimbanl, without his 
father’s name. Nevertheless, there are also a few copies which give 
c Abd as-Samad b. c Abd Allah as the author. Hence the copy mentioned 
by Chambert-Loir must have been one of the few copies that bear the 
name c Abd Allah. 8 

Among one of the manuscripts that carries the name c Abd Allah, 
there is a particular copy held by the Islamic Arts Museum of Malaysia 
that caught my attention. This manuscript was copied by Muhammad 
Husayn b. c Abd al-Latlf b. c Abd al-Mu’min b. c Abd as-Samad b. c Abd 
Allah al-JawI al-Fatanl (1280-1367/1863-1948), better known among 
locals as ‘Tok Kelaba’ (derived from the place where he dwelled; Kelaba 
in Pattani). He was a renowned scholar in the late nineteenth and first 
half of the twentieth century who authored several treatises and copied 
substantial numbers of works by scholars of previous generations, thus 
he is one of the more reliable copyists. 9 This manuscript, as noted earlier, 
was copied in Tok Kelaba’s own handwriting and interestingly, despite 
recording the name ‘ c Abd as-Samad b. c Abd Allah’ in the title and 
text, he made an amendment in the marginal text from ‘‘Abd Allah’ to 
“Abd ar-Rahman.’ 10 This leads to the conclusion that the attribution of 
c Abd Allah as al-Falimbanl’s father was an error which was corrected 
by Tok Kelaba as it appears that this correction was written in his own 
handwriting. 

A hypothesis that can be considered in illustrating this attribution 
is that it was merely a pure coincidence that two other Jdwf authors who 
were contemporaneous to our al-Falimbanl, namely Muhammad Arshad 
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b. ‘AbdAllahb. c Abdar-Rahman al-Banjarl(1122-1227/1710-1812)the 
renowned author of Sabil al-Muhtadin (The Path of the Guided); and 
perhaps the most prolific Jdwi author, Dawud b. c Abd Allah b. Idris al- 
Fatanl (1176-1263/1763-1846), both carried the same father’s name. This 
probably has somehow contributed to the confusion of al-Fafimbanl’s 
pedigree when copyists of his work unintentionally supplemented the 
name c Abd Allah as his father. This is highly plausible if we take into 
account that most of al-Fafimbanl’s own works do not provide us with 
his father’s name. 

Another name that has been associated with al-Falimbanl’s father 
and probably the least common among all as it can only be found in Malay 
works, is Faqlh Husayn. 11 Without doubt this vagueness is a consequence 
of a treatise held by the Malay collections titled Artis al-Muttaqin (Delight 
for the Pious) which bears the name c Abd as-Samad b. Faqlh Husayn b. 
Faqlh Muhammad as the author. 12 As the author’s name of this treatise 
resembles that of al-Falimbanl himself, our contemporary Malaysian 
scholar Shaghir Abdullah has considered Faqlh Husayn as his father and 
further alleged that Artis al-Muttaqin was authored by him. 13 

As whether al-Falimbanl was indeed the author of this treatise or 
not is in dispute, it is more appropriate to be dealt with in the chapter 
on the works of al-Falimbanl. However, it is important to point out that 
according to my findings, c Abd as-Samad b. Faqlh Husayn b. Faqlh 
Muhammad is likely to have been an Arab scholar, which can be deduced 
from the eloquent Arabic he demonstrates in this treatise, and is thus a 
completely different figure from c Abd as-Samad al-Falimbanl. 14 

Meanwhile, some contemporary studies mentioned that al-Falimbanl 
was the son of Shaykh ‘Abd al-Jalll (d. 1196/1782), a wandering scholar 
who originally comes from San c a’, Yemen. 15 This definitely comes to 
us via the traditional account of his life in Muhammad Hassan b. Dato’ 
Kerani Muhammad’s (1868-1943) Tawdrikh Silsilcih Negeri Kedah , a 
genealogical history of Kedah and its rulers. It is worthwhile to mention 
that contemporary scholarly literature describes this work as 6 al-Tdrikh 
Salasilah Negeri Kedah ,’ probably following the Romanised version by 
Mohd. Zahid b. Mohd. Shah of the original Jdwi publication. However, 
the author himself clearly indicated that he named his work Tawdrikh 
Silsilah [Negeri Kedah]. 16 The traditional accounts on c Abd as-Samad 
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al-Fahmbanl in this source are not to be ignored, however it should be 
treated cautiously because some of its contents contradict findings from 
other sources. The compiler, Muhammad Hasan describes himself as 
the great great-grandson of c Abd al-Jalll thus having a strong link with 
him. He tells us that: 

“in accordance with the royal decree, the Tawarikh Silsilah was 
compiled by Muhammad Hassan b. Dato’ Kerani Muhammad - 
dr shad Rahsia ’ (confidant of) al-Marhum Sultan Ahmad Tajuddin 
Mukarram Shah Yang Maha Mulia - b. Tuan Shaykh Abu Bakr 
Qddi (judge) b. Tuan Shaykh c Abd al-Qadir Mufti [of Kedah] b. 

Tuan Shaykh c Abd al-Jalll Mufti [of Kedah] b. Tuan Shaykh c Abd 
al-Wahhab b. Tuan Shaykh Ahmad al-Mahdanl (perhaps a distortion 
of the Arabic family name al-Mahdall or al-Hamdanl) [from] Yemen, 
Bandar (city of) San c a\” 17 

According to Muhammad Hassan, his great grandfather, c Abd al- 
Qadir who was the son of the wandering Yemeni scholar c Abd al-Jalll, is 
alleged to have been a half brother of our c Abd as-Samad al-Falimbanl as 
his mother was a noble woman from Kedah, whereas c Abd as-Samad’s 
mother was a local Palembang woman. He tells us that upon c Abd al- 
Jalll’s arrival in Kedah he was appointed as the state mufti by the Sultan 
who then facilitated his marriage to a daughter of one of his nobles, Wan 
Zainab, with whom he later had two sons: c Abd al-Qadir and c Abd Allah. 
A few months after his arrival in Kedah, c Abd al-Jalll was visited by his 
former student, Raden Siran who invited him to travel to Palembang to 
meet other former students there. Soon after his arrival, ‘Abd al-Jalll 
married one of the local Palembang woman, perhaps also from among 
the daughters of the nobles. It was from this marriage, according to 
Muhammad Hassan, that a son by the name c Abd as-Samad was born. 18 
Thus according to this source, c Abd as-Samad al-Falimbanl was the son 
of c Abd al-Jalll. 

However, from the writings of the contemporary Indonesian 
traditionalist Islamic scholar, Shaykh Yasln al-Fadanl, this obscurity can 
now be clarified as he provides us with a crucial piece of information. 
According to al-Fadanl, who himself was a renowned muhaddith of 
Jdwi origin in Mecca, in his isndds linking him to al-Falimbam not 
only did he mention c Abd as-Samad’s name but also provides his full 
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lineage as “Shaykh ‘Abd as-Samad b. ‘Abd ar-Rahman b. ‘Abd al-Jalll 
al-Falimbani” Therefore, if we accept this piece of evidence, it is obvious 
that ‘Abd al-Jalll, the supposed father of al-Falimbani was actually his 
grandfather and not his father. 

The last of these names to be associated with al-Falimbani’s father is 
‘Abd ar-Rahman. 20 After a comprehensive investigation, I am convinced 
that ‘Abd ar-Rahman is indeed al-Falimbani’s father as he himself uses 
and gives his hill name as ‘Abd as-Samad b. ‘Abd ar-Rahman al-Jawi 
al-Falimbani in at least in three of his works, among them his earlier 
mentioned Zahrat al-Mundfi Baydn Kalimat at-Tawlifd. It is believed 
that this is the first work that al-Falimbani wrote and it was completed 
in Mecca on 23 Dhu al-Hijjah 1178/12 June 1765. According to its 
author, this work was written to fulfil the request of some of his friends 
to translate into Malay Jdwl the lecture in Arabic given by his teacher 
Shaykh Ahmad b. ‘Abd al-Mun‘im ad-Damanhuri (1101-92/1690- 
1778) in Mecca during the Hajj in that year. 21 The second place where 
his father’s name, ‘Abd ar-Rahman was mentioned is in a manuscript 
copy of al-’Urwatal-Wuthqd wa-Silsilatal-Walial-Atqd (The firm bond 
and the genealogy of the most God-fearing saint) by whom he meant 
his renowned Sufi master in Medina, Muhammad b. ‘Abd al-Karfm as- 
Samman. According to the silsilah recorded in this manuscript, this copy 
was received by Sulayman of Lambirah, Aceh, from Mahmud [b. Kinan 
al-Falimbani] who in turn received it from ‘Abd as-Samad al-Falimbani 
himself. 22 Obviously this copy was written by a student of one of al- 
Falimbani’s disciple. 

The third place where his father’s name, ‘Abd ar-Rahman can be 
sighted is in a manuscript copy of al-Falimbani’s Zdd al-Muttaqln fi 
Tawhid Rabb al-’Alcimin (Sustenance for the Pious on the oneness of the 
Lord of the Universe), a treatise written to clarify the Siifi doctrine of 
wahdat al-wujud. 2i This copy clearly (which I have edited and translated), 
indicates that it was written and copied in Mecca from the original writing 
of al-Falimbani himself, most probably by one of his disciples there. As 
al-Falimbani himself provides his father’s name as ‘Abd ar-Rahman in 
these three works, there is no reason to doubt this ascription. 

In addition, there is strong supporting external evidence that 
‘Abd ar-Rahman was indeed al-Falimbani’s father as this was clearly 
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mentioned by one of his close disciples, Wajih ad-DIn ‘Abd ar-Rahman 
b. Sulayman b. Yahya b. ‘Umar al-Ahdal (1179-1250/1766-1835), the 
mufti of Zabid, Yemen. 24 In fact ‘Abd ar-Rahman al-Ahdal was among al- 
Falimbanl’s last students in Zabid where he taught in the year 1206/1791. 
‘Abd ar-Rahman al-Ahdal obviously considered al-Falimbanl as one of 
his most important teachers since he included his biographical account 
in his thabat, cin-Nafas al-Yamani, a compilation of his teachers and 
some of their biographical accounts. As mentioned earlier, among his 
teachers there whom he terms ‘ al-wdfidin ild madinat Zabid ’ (those 
who were visiting scholars in Zabid), al-Ahdal includes “our Shaykh 
al-'alldmah (the great scholar), al-wali (the saint), al-fahhdmah (the 
astute), at-taqi (the pious), wajih al-Isldm (notable of Islam),‘Abd as- 
Samad b. ‘Abd ar-Rahman al-JawI who arrived at the city of Zabid in 
the year 1206/1791.” 25 

This is indeed very concrete evidence since ‘Abd ar-Rahman al- 
Ahdal himself met and studied with al-Falimbanl and later recorded his 
biography in his book. As mentioned in the previous chapter, al-Falimbanl 
was among the first known Jdwi scholar to have a biographical notice 
recorded in Arabic writings and al-Ahdal’s work is the first ever known 
Arabic source to provide us with a biographical notice of a Jdwi scholar 
active in Yemen. Without doubt this definitely reflects al-Falimbanl’s 
esteemed position in his teaching career; not only was he the only Jdwi 
scholar among his compatriots to have earned this highly revered status, 
but also the significant notice by ‘Abd ar-Rahman al-Ahdal, who himself 
was a mufti of Zabid, clearly indicates that he was one of his most 
important teachers as he was chosen among hundreds of other ulamd ’ 
who lived during that time to be included in his work. 

Furthermore, all the isndds of al-Falimbanl in the writings of Shaykh 
Yasln al-Fadanl clearly point out that ‘Abd ar-Rahman was his father’s 
name, which corroborates al-Ahdal’s notice. 26 Similarly, this conclusion 
can also be seen in the isndd works of other scholars of Mecca. For 
instance, ‘Abd al-Hamld Quds al-Jawi al-Makkl (1280-1334/1863-1915) 
in his isndd of the al-Khalwatiyyah as-Sammdniyyah Sufi Order points 
out that he received membership of this Order from his three teachers, 
‘Umar, and his brother Bakri, both sons of Muhammad Shatta ad-Dimyatl, 
and from Husayn b. Muhammad al-Habshl, all of them in turn received 
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it from ‘Aydarus b. 'Umar al-Habshl (1237-1314/1831-96). ‘Aydarus 
al-Habshl in his ' Iqd al-Yawdqit cil-Jawhariyyah in turn relates that he 
obtained his membership in this Order via several teachers, all of whom 
received it from ‘Abd ar-Rahman al-Ahdal, who received it from ‘Abd 
as-Samad b. ‘Abd ar-Rahman al-JawI al-Falimbanl, who in turn received 
it directly from the founder of the al-Khalwatiyyah as-Sammdniyyah 
Order, Muhammad as-Samman. 27 This strongly corroborates that all 
the isndds recorded by earlier scholars accord with the writings of 
Yasln al-Fadanl. At the same time this also highlights ‘Abd as-Samad 
al-Falimbani’s esteemed position in the Sufi Silsilah of the eighteenth 
century in the Arab world. 

Thus, if we accept the ancestry of‘Abd al-Jalil from the traditional 
account of al-Falimbanl in Tawdrikh Silsilah to be accurate, we can give 
the genealogy of al-Falimbanl as ‘Abd as-Samad b. ‘Abd ar-Rahman 
b. ‘Abd al-Jalil b. 'Abd al-Wahhab b. Ahmad al-Mahdani, evidently 
showing that he was a descendant of Arab progenitors who originated 
from San'a’, Yemen. 

It is worth noting that perhaps because of his Arab progenitors, 
Azyumardi Azra asserts that al-Falimbanl was born to a Sayyid father 
who according to him accords with both the Malay and Arabic sources 
that mentioned him as a Sayyid. 28 However, according to my findings it 
is evident that al-Falimbanl was not a Sayyid and this can be supported 
by several pieces of evidence. 

The first piece of evidence is that with the exception of ‘Abd ar- 
Razzaq al-Baytar, all his biographers such as ‘Abd ar-Rahman al-Ahdal, 
Siddlq al-Qannuji, ‘Aydarus al-Habshl, ‘Abd al-Hayy al-Kattani, and 
Kahhalah never mentioned that al-Falimbanl was a Sayyid. It is important 
to note that al-Baytar (1253-1335/1837-1916) lived decades after al- 
Falimbanl’ s period, while the other biographers lived earlier and some 
even met al-Falimbanl himself. The second evidence, contradictory to 
al-Baytar is ‘Abd ar-Rahman al-Ahdal who himself was a Sayyid and 
was one of al-Falimbani’s closest students who clearly distinguished 
between his Sayyid and non-Sayyid teachers in his an-Nafas al-Yamdm 
by using ‘Sayyid’ for the first and ‘Shaykh’ for the second, respectively. 
He certainly did not describe al-Falimbanl as ‘as-Sayyid’ and only 
refers him as ‘ash-Shaykh al-‘Allamah etc.’ 29 In addition, the earlier 
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mentioned traditional account in Tawdrikh Silsilah does not support al- 
Baytar as it too does not indicate that any of al-FalimbanT’s ancestors 
was a Sayyid, though stating that they originated from San‘a’, Yemen. 
And finally, al-Falimbani never ascribed the title Sayyid to himself in 
any of his writings, only describing his work as authored by ‘ash-Shaykh 
‘Abd as-Samad al-Jawi al-Falimbani’. 

Significance of al-FalimbanT’s Birth 

Though it is clear that al-Falimbanl originated from Palembang as 
discussed above, there have never been any clear sources that indicate his 
year of birth which remains obscure to this day. Nevertheless, deriving 
from Tawdrikh Silsilah Negeri Kedah , Azyumardi Azra assumes that al- 
Falimbanl was bom about 1116/1704, four years after the arrival of his 
supposed father “Abd al-Jalil’ in Kedah in 1112/1700. 30 In fact Chatib 
Quzwain, writing in 1986 had already suggested that al-Falimbanl must 
have been born three or four years after the appointment of c Abd al-Jalil 
as the new mufti of Kedah in 1112/1700. 31 

However, this contradicts Tawdrikh Silsilah itself as both Azra 
and Quzwain fail to observe the date of arrival of c Abd al-Jalil together 
with Sultan Muhammad Jlwa Zayn al-'Abidln Mu c azzam Shah (r. 1710- 
1778) in Kedah, which was on the 20 Sha'ban 1122/14 October 1710, 
a decade later. 32 The Sultan was a student of c Abd al-Jalil himself and 
after his coronation appointed his teacher the new mufti of Kedah. 33 This 
suggests that it is impossible that al-Falimbanl was bom in 1116/1704 
as his supposed father c Abd al-Jalil had not yet arrived in Kedah by that 
time. Besides this, I have demonstrated above that c Abd al-Jalil was in 
fact his grandfather. 

Furthermore, after a comprehensive search I was able to trace one of 
al-Fahmbam’s earliest teachers in Arabia, Tmad ad-DTn Yahya b. c Umar 
Maqbul al-Ahdal (1073-1147/1662-1734). He was the mufti of Zabld and 
the grandfather of al-Falimbani’s student mentioned earlier, c Abd ar- 
Rahman b. Sulayman b. Yahya b. TJmar al-Ahdal, the author of an-Nafas 
al-Yamdni. In fact, the al-Ahdal family occupied a distinguished position 
in Zabld as from this family the mufti had been appointed for generations, 
at least four generations successively. 34 As stated by al-Fadanl in his isndd, 

42 


Chap 2.indd 42 


30/08/2016 11:08:16 


Biographical Data of ‘ Abd as-Samad al-Falimbanl 


al-Falimbanl studied al-Hafiz Ibn Hajar al- c Asqalam’s Buliigh cil-Mardm 
and all of his other works directly with Yahya al-Ahdal and attended his 
teaching sessions. 35 Since we know that Yahya al-Ahdal passed away in 
1147/1734, al-Falimbanl must have met him at the latest by that. From 
examining all available biographical notices of Yahya al-Ahdal, it is clear 
that he never travelled to the Malay Archipelago as did other wandering 
scholars from Yemen. His biographers point out that he travelled to Mecca 
only once to perform the hajj in the year 1106/1694 when he met Ahmad 
an-Nakhll (d. 1130/1717), one of the renowned muhaddiths of Mecca 
at that time. 36 Thus, it is impossible for al-Falimbanl to have met Yahya 
al-Ahdal either in the Archipelago as the latter had never travelled there, 
or in Mecca in 1106/1694 as he was not bom yet at that time. 

As we already know from the works of al-Fadanl, al-Falimbanl 
only had the opportunity to study the works of Ibn Hajar, especially his 
Buliigh cil-Mardm , with Yahya al-Ahdal, which very likely indicates that 
he only met him in the last period of his life or just before his death. We 
must assume that al-Falimbanl met and studied with him before the year 
1147/1734 in Zabld, as we can calculate backwards from this date and 
roughly estimate his year of birth. Also, if we take into account Snouck 
Hurgronje’s observation of the Jdwf community in Mecca, it was normal 
practice among the more religious Jdwf parents who could afford it to send 
their sons at a young age to the Arabic Islamic learning centres, especially 
Mecca, to study Islamic religious sciences and to perform the hajj? 1 
Though he did not tell us exactly the age of such students, we can observe 
from biographical notices on Jdwf students, especially of the thirteenth 
and fourteenth centuries A.H. (nineteenth and twentieth centuries A.D.), 
that several of them were sent to Mecca at six and eight years of age, and 
that perhaps the norm was between twelve and fifteen. 38 

Assuming that al-Falimbanl was fifteen when he first reached the 
Arabian Peninsula, therefore his birth should have been approximately 
around the year 1132/1719. 39 This date can be accepted as probable as 
can be seen later in the discussion of the age-group of scholars with 
whom al-Falimbanl came in contact and studied with, and from the 
dates of his works, which will be discussed and elaborated further in 
subsequent chapters. 40 We have already seen that his genealogy traced 
back to an Arab family from San'a’, Yemen. Thus it is highly plausible 
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that his father c Abd ar-Rahman or his grandfather c Abd al-Jalll, the 
mufti of Kedah, a prominent religious personality, would have sent him 
to Yemen to pursue his religious studies at the age of fifteen or perhaps 
even younger. Moreover, al-Falimbanl through his paternal grandfather 
must have had relatives back in Yemen to whom he could be entrusted 
to as his guardians. It is important to note that during his time, Yemen 
was also regarded among the esteemed centres for traditional Islamic 
learning with prestigious Islamic scholars. His predecessors such as c Abd 
ar-Ra’uf as-Sinklli studied in three cities in Yemen; al-Mokha (Mocha), 
Zabld, and Bayt al-Faqlh, before continuing his studies further in Mecca 
and Medina. From the list of al-Falimbam’s teachers, it is evident that he 
also studied in Yemen, particularly in Zabld before pursuing his studies 
further in Mecca and Medina. 

Furthermore, the date 1116/1704 which has been suggested as his 
year of birth by Quzwain and Azra, apart from contradicting Tciwarikli 
Silsilah itself, is also very doubtful as he would have been about sixty-two 
years old when he wrote and completed his first work, Zahrat al-Murid 
in Mecca in 1178/1765. In the context of his time, it seems a highly 
unrealistic to start a writing career at such an old age. On the contrary, if 
we accept the suggestion that he was bom around 1132/1719, he would 
have been around forty-six years when he first started his authorship; 
an age which can be regarded as more acceptable and appropriate to be 
productive after years of study. Hence, according to my finding, we can 
confidently accept the year 1132/1719 as the more appropriate date to 
be the approximate year of birth of al-Falimbanl, unless further evidence 
contradicts this. However, it is possible that al-Falimbanl might have 
been bom a few years later from the above suggested date if we have 
further evidence to show that he was younger than fifteen years when 
he first travelled to Zabld. Unfortunately, at this stage we do not have 
any biographical accounts of his father, c Abd ar-Rahman, who himself 
could possibly have brought al-Falimbanl to Yemen at a very early age 
to study with its c ulamd 
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Conflicting Reports on al-Falimbanl’s Death 

There have always been conflicting dates surrounding al-Falimbam’s life 
as we can see from the previous discussion. His death is no exception. 

According to Azra, al-Baytar recorded that al-Falimbanl died after 
1200/1785. Thus, he himself suggests that most probably al-Falimbanl 
died in 1203/1789, the date of completion of his final and most acclaimed 
work, Sayr al-Sdlikin. He also states that although al-Baytar does not 
mention the place where al-Falimbanl died, there is a strong suggestion, 
according to him, that he died in Arabia. 41 

However, this claim is purely based on an assumption that al- 
Falimbanl died upon the completion of his final work, Sayr as-Sdlikin 
and not on actual facts from any sources indicating the time and place of 
his death. His assumption strongly contradicts the fact that al-Falimbanl 
was still alive for some time after the completion of his Sayr as-Sdlikin. 
This is verified by his earlier mentioned student, c Abd ar-Rahman al- 
Ahdal who confirmed that he arrived as an established scholar at Zabld 
in the year 1206/1791, three years after completing his Sayr as-Sdlikin . 42 
Moreover, Azra himself does not seem to realize that al-Baytar, despite 
mentioning that al-Falimbanl died after 1200/1785, also quoted from an- 
Nafas al-Yamdni that al-Falimbanl was reported to have arrived in Zabid 
in the year 1206/1791, indicating that he was still alive at least up to that 
year. 43 Probably because al-Falimbanl’s year of death was unknown to 
al-Baytar that he only points out that he died after 1200/1785 and because 
he reported that al-Falimbanl was alive in 1206/1791 that he included 
him in his biographical dictionary on scholars from the thirteenth century 
Hijri. Thus with the above argument, it is evident that al-Falimbanl did 
not die in 1203/1789 as concluded by Azra. 

Another source I found to provide information on al-Falimbanl’s 
year of death is the work of al-Fadanl in annotating the thabat of al- 
Muhaddith al-Musnid Muhammad Mahfuz b. c Abd Allah al-JawI at- 
TarmasI (d. 1338/1920). In this thabat entitled Kifdyat al-Mustafid , he 
states that the year of death of al-Falimbanl was 1211/1796. However, 
he does not indicate his source for this. 44 Despite his esteemed position 
as one of the Meccan prominent muhaddiths in the twentieth century 
and that he was reported to have written biographical dictionaries on 
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Shafi‘1 scholars focusing on the Jawi C idamd\ this information is to be 
treated cautiously. This is due to strong evidence that indicate that al- 
Falimbanl was still alive after 1211/1796. For one of his Jawi students 
who studied under him in Mecca, Muhammad Nawawl b. c Umar b. 
c Arabi al-JawI al-Bantanl al-Makkl (d. 1314/1896), was not yet born by 
that year. This can be confirmed from al-Fadanl’s isndds as he frequently 
recorded in several of his works that he himself received his teachings 
from his teachers who were students of Nawawl al-Bantanl, who in turn 
received his teachings from al-Fafimbanl himself. 45 According to his 
biographical accounts, Nawawl al-Bantanl was bom in Banten, West 
Java in 1230/1814 and was said to have left the archipelago for Mecca 
at the age of fifteen. 46 Therefore, for Nawawl al-Bantanl to have studied 
directly under al-Falimbani, he must have met him in Mecca at the earliest 
by the year 1245/1829, which indicates that al-Falimbani must have still 
been alive at that time. 

Furthermore, I have also found another student of al-Falimbani 
whose biographical notice is available. Again it is from al-Fadanl’s isndd 
that we can trace the Egyptian scholar, ‘Uthman b. Hasan ad-Dimyatl 
al-Misri (1197-1265/1782-1848) as one of al-Fafimbanl’s students in 
Mecca. 47 'Uthman ad-Dimyatl was bom in Dimyat, Egypt and stayed 
and taught at the Egyptian prestigious Islamic educational institution, 
al-Azhar. Eventually he migrated to Mecca in the year 1243/1827 when 
he must have met with al-Falimbani. 48 This also proves that al-Falimbani 
was still alive and teaching in Mecca during that time. Thus, the year 
1211/1796 given by al-Fadanl to be the year of al-Fahmbanl’s death 
cannot be accepted as the above evidence invalidate it. 

So far, the only known traditional account to supply the date of 
al-Falimbanl’s death is the earlier mentioned Muhammad’s Tawarikh 
Silsilah Negeri Kedah . It is reported that al-Falimbani was killed in a jihad 
against the Siamese (Thais) in 1244/1828. According to Muhammad, 
after the Siamese invasion of Kedah (in February 1822), there were 
several rebellions against the Siamese occupation. Of these, there were 
two major important uprisings which receive particular attention in 
historical records. The first was led by Sayyid Zayn al- c Abidin, better 
known as Tunku Kudin (nephew of the Sultan of Kedah); and the second 
by Tunku Muhammad Sa c d. Al-FahmbanI who happened to be in Kedah 
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visiting his supposedly half brother c Abd al-Qadir the mufti , is reported 
to have participated in this and to have been killed in the jihad against 
the Siamese when the Malays were attacked near the town of Singgora 
(modem Songkhla), at present in Southern Thailand. Despite providing a 
rather detailed account of the events, Muhammad fails to supply us with 
precise dates. He neglects the year for the first uprising and assumes the 
second event took place in the year 1244/1828. 49 

As the death of al-Falimbanl from this source is directly related 
to the historical event of both Kedah and Siam (modem Thailand), it is 
important to consult both the historical records of Kedah and Siam during 
this period as they can provide clues to the year of death of al-Falimbanl. 
There appears to be a consensus of historical evidence that the major 
outbreak in Kedah carried out by Tunku Kudin occurred in January 1831 
[1246 A.H.], when he and his supporters successfully drove the Siamese 
out and gained control ofKedah. About a year later, in April 1832 [1247 
A.H.], the Siamese were able to reconquer Kedah, largely because of the 
British blockade ofKedah coast, thus preventing supplies from Penang 
from reaching the Malay rebels. The British felt obligated to assist the 
Siamese due to their pledge in the Burney treaty to prevent supporters 
of Kedah’s ex-Sultan from attacking Kedah. Eventually, Tunku Kudin 
was killed in the battle. 50 

Six years later, in 1838 [1253 A.H.] another outbreak occurred 
when Tunku Muhammad Sa c d and Tunku c Abd Allah (both nephews 
of the Sultan ofKedah) launched another attack on Kedah. The Malay 
force succeeded in capturing Kedah and advanced upon Trang in Nakhon 
territory and easily captured it. After the capture of Trang, they marched 
across the peninsula to attack Singgora, and advanced to within two miles 
of the town of Songkhla. The Malays continued to hold Kedah while the 
town of Songkhla remained besieged, and they succeeded in repulsing 
Siamese attempts to expel them. It was not until February 1839 [Dhu al- 
Qa c dah 1254 A.H.], that the Siamese with four thousand troops launched 
a concerted counter attack and finally broke the Malay resistance. By 
March 1839, Kedah was once again recaptured by the Siamese. 

As Muhammad confirmed, the war in which al-Falimbanl is 
reported to have participated together with Tunku Muhammad Sa c d, 
was the second uprising when he was reported to have been killed when 
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the Siamese attacked the Malays near the town of Songkhla. Therefore 
the date 1244/1828 that he assumed to be the year of this second war 
is inaccurate and contradicts all historical records of Kedah and Siam 
that point out that war did not happen until 1253/1838. Furthermore, 
the war in 1244/1828, according to historical records, was actually the 
first uprising led by Tunku Kudin, for which Muhammad did not supply 
us with any date. In addition, our contemporary Malaysian historian 
Shamsudin Yusof has shown that the war between Kedah and Siam from 
1838 to 1839 led by Tunku Muhammad Sa c d was clearly recorded in 
correspondence between Kelantan and Pattani dated 13 Sha c ban 1254/1 
November 1838, when the Sultan of Kelantan initially wanted to send 
three thousand men to help the neighbouring Kedah but had to change 
his decision when he learned that the Kedah Malays were gaining victory 
in the war and had advanced as far as Songkhla. 51 

From the above discussion, we now know that the Kedah war 
against the Siamese in which al-Falimbanl is reported to have participated 
took place in 1253/1838 and it was not until Dhu al-Qa c dah 1254/ 
February 1839 when the Siamese with four thousand troops launched 
a concerted attack managed to break the Malay resistance in Singgora. 
Since al-Falimbanl was reported to have died in the town of Singgora, it 
is highly probable that he was killed during the Siamese concerted attack 
in Dhu al-Qa'dah 1254/February 1839. 

Furthermore, I have found new evidence surrounding the death 
of al-Falimbanl, as it is documented in one of the manuscript copies of 
litanies by al-Falimbanl which I consulted. According to this manuscript 
copy, al-Falimbanl is clearly described as ash-shahid (martyr), which 
corroborates the account that he was killed in the jihad against the 
Siamese. In addition, an addendum is supplied to this manuscript relating 
the hawl (anniversary of the death) of prominent Islamic religious figures 
including the Prophet SAW, his companions: Abu Bakr, c Umar, c Uthman, 
‘All, c Abd Allah b. c Abbas, Hamzah, and ‘A’ishah bint Abu Bakr, often 
referred to by the title ‘Mother of the Believers.’ Later Islamic scholars 
are also included such as ash-ShalTl, al-Ghazall, c Abd al-Qadir al-JIlanl, 
Mustafa al-Bakrl, Muhammad as-Samman and finally al-Falimbanl, 
whose hawl is given to be on the night of 17 Dhu al-Qa c dah. Obviously, 
this addendum to al-Falimbanl’s own work is written by one of his 
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students as he was referred as ‘ shaykhund ’ (our shaykh). 52 Though the 
name of the scribe is not supplied, this copy was written on 27 Rejab 
1266/8 June 1850. 53 

By analysing all the above evidence, we can now conclude that al- 
Falimbanl died on 17Dhu al-Qa c dah 1254A.H., theyearofthe Siamese 
concerted attack on Kedah. Converting this date to A.D., it agrees with 
1 February 1839, which accords with the historical records of Siam 
concerning their control over Kedah. 54 

The anecdote in Tawdrikh Silsilah on the death of al-Falimbanl in 
the jihad against the Siamese can now be supported by new evidence. I 
found two manuscript copies pointing out that al-Falimbanl was a martyr; 
in the first copy, he was described as “martyr in the cause of God” {ash- 
shahid fisabfl Allah ) and in the second copy, in a line of as-Samman’s 
tawassul (supplicating God by means of an intermediary) it reads “we 
supplicate through them ... he is martyr c Abd as-Samad, initial certainty 
through the Master (as-Samman), and additional certainty through the 
martyr” (faqad tawassalna bihim ... huxvd ash-shahid c Abd as-Samad, 
awwal al-yaqin bi ‘ l-ustddh, wa-zdd al-yaqin bi ‘sh-shahid). 55 Though 
no name of the copyist is provided in either manuscript, it is clear that 
they were scribed by one of c Abd as-Samad al-Falimbam’s own students 
as he describes him as 6 shaykhund ’ (our Shaykh) and 6 ustddhund ’ (our 
Professor). 56 It is not surprising that al-Falimbanl joined the jihad as 
he himself produced two tracts on jihad in Arabic, the first entitled 
Nasihat al-Muslimin wa-Tadhkirat al-Mu *minin , intended as an advice 
to the Muslims and reminder for the believers about the virtue of jihad 
and the dignity of the combatant in the cause of God; and the second, 
an addendum to the exposition of the benefits of striving in the cause 
of God entitled Mulhaq fi Bayan al-Fawd’id an-NdjY ah fi 1-Jihad fi 
Sabil Allah. 51 

Furthermore, if we take into account the encroachment of European 
powers in the Arab world, South Asia, as well as in Southeast Asia, we 
can conclude that all this had triggered the Muslim concern with jihad in 
the eighteenth and early nineteenth century. This sentiment can be seen 
in al-Falimbanl himself. As already observed by Drewes, al-Falimbanl 
sent two letters in 1772 to the prince of Central Java to introduce two 
religious figures who most probably were his own disciples returning 
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to Java as well as a reminder to the Sultan of Mataram of the Quranic 
tradition that those who fall in the jilidd are not dead but alive. This is in 
addition to producing two tracts on jihad mentioned above. According 
to Andaya and Ishii it was not only Europeans who were the target of 
Islamic feeling, for at the same time it was reported that several hundred 
hadjis (pilgrims) led by a ‘shayW from Mecca were gathering in Kedah 
to make war on the infidel Siamese. 58 It is possible that this anonymous 
6 shayW was al-Falimbam himself, as he was the only prominent Jdwi 
scholar during that period whom we have found records to have travelled 
back to Kedah and joined the war against the Siamese. 

Such awakening of jihad sentiment is found among the Jdwi 
community in Mecca in the nineteenth century. Among the questions 
posed by the Jdwi students to the Meccan mufti Ahmad Dahlan was 
asking him for a fatwd on the situation when the unbelievers occupied 
their land and the Muslims were not capable of repelling them. In such a 
situation, are the unbelievers to be treated and considered as a ‘protected 
people’ (i adh-dhimmi ) thus, making it unlawful for their possessions to be 
taken; or are they to be treated like those with whom we are at war (< al- 
harbifl Ahmad Dahlan answered by saying that if the above mentioned 
unbelievers have a peaceful reconciliation with the Muslims, then it is 
not permissible to take any of their possessions. 59 

It also appears that there was something in the experience of 
studying within the network of scholars in the Islamic centres that 
inspired some students to engage directly in a reformist mission. For 
instance, as we will see later, one of al-Falimbam’s Syrian teachers, the 
Damascene Ahmad b. c Ubayd al- c Attar (d. 1218/1803), was reported 
to have gathered up and called the public for jilidd against the French 
occupation of Egypt in 1214/1799. Not only did he gather an army, but 
he himself participated and marched with the troops to the front line to 
motivate and give moral support to them. 60 This kind of attitude may 
explain that of al-Falimbam himself in wishing to join the jihad against 
the Siamese upon his return to Kedah. However, taking into consideration 
his age at that time, probably his role and intention to participate in 
such jihad apart from the promised reward in the immortal life in the 
hereafter, was to provide moral support for the Kedah Malays as he was 
a highly revered scholar among the Jdwis. Furthermore, since he was 
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a prominent Sufi master, for the Kedah Malays his presence was solely 
for the sake of anticipating bcirakcih from him rather than giving direct 
military benefit to them. 

As concluded earlier, al-Falimbanl’s birth was approximately in 
the year 1132/1719 and he died in the year 1254/1839, hence, he must 
have lived for about one hundred and twenty two years. Perhaps to 
some people, living more than a hundred years might appear unrealistic. 
However, not only al-FalimbanT but also several of his contemporaries 
have been reported to have lived to an advanced age. For instance, Shaykh 
Muhammad Arshad b. c Abd Allah al-Banjari (1122-1227/1710-1812) was 
reported to have lived for one hundred and five years, Shaykh c Abd al- 
Wahhab as-Siantanl (1120-1239/1708-1824) lived for one hundred and 
nineteen years, Shaykh Wan Mustafa al-Fatanl lived for one hundred and 
twenty years, and the most prolific Jdwi author, Shaykh Dawud b. 4 Abd 
Allah b. Idris al-Fatanl (d. 1263/1846) was reported to have lived for more 
than one hundred years. Like others, he is described by al-Fadani and 
Mamduh as al-mu c cimmar (long-lived). 61 Although one may doubt that 
they lived to such an advanced age, al-Fadani has frequently described 
and referred to al-Falimbanl as “cil-mu c ammar c Abd as-Samad b. c Abd 
ar-Rahman al-Falimbanl,” indicating that he was granted a long life. 62 

Shaghir Abdullah has argued that the anecdote on the death of al- 
Falimbanl in the jihad can now be further supported by evidence that 
the grave of al-Falimbanl has recently been discovered between the 
village of Sekom (Sakom) and Cenak (Chana), in northern Pattani. He 
states that the site, according to the locals as passed by word of mouth 
from generation to generation, is believed to have been the grave of al- 
Falimbanl. 63 Perhaps, with the evidence that I have discussed above, this 
oral tradition can now be given some acceptance. Though, it is impossible 
to know for sure where he was precisely buried, at least we now know 
that he died somewhere in that region during the harsh Siamese response 
to the Malay rebellions during that time. 

Thus, from the available information gathered from various sources 
and from the above discussion, we can conclude that c Abd as-Samad 
al-Falimbanl was killed in the jihad against the Siamese on 17 Dhu al- 
Qa c dah 1254/1 February 1839. 
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AI-FalimbanT’s Offspring 

Unfortunately there are no biographical accounts of al-Falimbanl that 
have ever mentioned his marriage, family or offspring. However, we do 
have evidence regarding his offspring, namely his daughter Fatimah bint 
c Abd as-Samad b. c Abd ar-Rahman al-Fahmbaniyyah. This information is 
deduced from her isndd which according to al-Fadanl includes among her 
teachers with whom she studied her own father c Abd as-Samad b. c Abd 
ar-Rahman al-Falimbanl. 64 Perhaps, it was through her father’s instruction 
and guidance that she too later became a learned scholar, described by 
the title 6 cil-musnidah* (a prominent scholar of hadith with its isndd) and 
she is said to have compiled her isndds and list of teachers in her thcibat 
entitled al-Fahdris cil-Qd Hmah fiAsdnidFatimah 65 Unfortunately, I have 
not been able to locate this work despite an extensive search. However, 
from the list of students who studied with her, it is evident that she was 
also among the learned scholars of Mecca. Her students include both 
Jdwi and Arab scholars in Mecca such as the earlier mentioned Nawawl 
al-Bantani, who also studied with her father before studying with her, 
Muhammad Arshad b. As'ad al-Bantani better know as Arshad at-Tawil 
(due to his physical height), Muhammad Azharl b. c Abd Allah al- 
Falimbanl the author of Badi c az-Zamdn fi Baydn c Aqd’id ‘l-hndn , and 
the Meccan Egyptian scholar Ahmad ad-Dimyatl who was the mufti of 
the Shall T School of Islamic jurisprudence in Mecca. 66 However, apart 
from the list of students that we can extract from her isndds , there is no 
further indication or evidence to show whether or not she was married 
and had offspring. 

In addition to Fatimah, we also have evidence that al-Falimbanl 
had other children. This is clearly recorded in a qasidah (poem) written 
by one of his contemporaries, most probably one of his students. This 
poem clearly indicates that al-Falimbanl had some children. The line 
of poetry reads “wa ‘s-sa c du Idzdla hi ‘l-awladi muqtarinan [and may 
happiness continue upon your children].” 67 As the composer of the 
qasidah himself was a contemporary of al-Falimbanl, this is significant 
evidence to support the fact that he had other children besides Fatimah. 
However, at this stage, until further information or evidence is found, 
this is the extent of our knowledge about his children. 
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AI-FalimbanT’s Travels 

In the Archipelago: Kedah, Pattani, Aceh and 
Batavia 

There is no clear account available on c Abd as-Samad al-Falimbanl’s 
travels in his early years in the Archipelago. However, as his grandfather 
c Abd al-Jalll was himself a religious teacher who was later appointed as 
the mufti of Kedah, it is highly probable that he himself instructed and 
taught al-Falimbanl his rudimentary religious knowledge at the early 
stage of his age where he must have been brought from Palembang to 
Kedah to live with him. 

Shaghir Abdullah indicates from the traditional narrative of al- 
Falimbani’s life, it was c Abd al-Jalll the mufti of Kedah who sent c Abd 
as-Samad, c Abd al-Qadir and Wan c Abd Allah to the pondok (traditional 
Islamic learning institutions) in Pattani, namely, Pondok Bendang Daya, 
Pondok Bendang Guchil in Kerisik, Pondok Kuala Bekah , and Pondok 
Semala , 68 In addition, Abdullah also asserts that during al-Falimbanl’s 
early education in Pattani, one of his contemporaries, Dawud b. c Abd 
Allah al-Fatanl (1176-1263/1763-1846) attended the same pondok. 69 
Unfortunately, after an extensive search I found no evidence to corroborate 
this claim. Moreover, though the two were contemporaneous, it is very 
unlikely that they would have studied together, as Dawud al-Fatani was 
a much younger contemporary to al-Falimbanl and not yet even born 
when al-Falimbanl was already in Zabld by the year 1147/1734. 

Further, my investigation to see if these pondoks already existed 
in the early eighteenth century has revealed no real evidence as to when 
the first pondok of Pattani was founded, or the dates of establishment of 
these schools or any records of their teachers. 70 Nevertheless, religious 
schools are essential components in any Muslim town and throughout the 
traditional Muslim world there was always a nexus between the people 
and the c ulamd\ As well as taking into account that it is a common 
practice among the Jdwi to send their children at a very early age to such 
pondok to leam and acquire the basic Islamic religious knowledge which 
includes Qur’anic recitation ( tildwah ) with its art of intonation ( tajwid ), 
as well as elements of tawhid.fiqh , nahw (grammar), sarf( morphology), 
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hcidith , tcisawwuf etc. Therefore, it is more than likely that al-Falimbanl 
must have studied at such local institutions apart from studying with his 
grandfather c Abd al-Jalil to acquire the basic Islamic knowledge before 
pursuing his studies further in the Islamic learning centres of the Arab 
world. Moreover, from his nisbcih al-Ashl discussed earlier, we have also 
concluded that he must have travelled and studied in Aceh, perhaps after 
studying in Kedah and Pattani. Though we do not have exact records 
on these travels, we do know that al-Falimbanl must have travelled and 
studied at these local institutions prior to 1147/1734 as we had deduced 
earlier that he was already in Zabld by that year. 

Later, after thirty five years of study and teaching in al-Hcircimayn ; 
thirty years in Mecca and five years in Medina and a sojourn in Zabld, 
c Abd as-Samad al-Falimbanl together with his Jdwi contemporaries 
and friends, including Muhammad Arshad al-Banjari, c Abd al-Wahhab 
al-Buglsi, and c Abd ar-Rahman al-Batawi al-Misri, were reported to 
have travelled back to the archipelago. Perhaps this travel back to the 
archipelago, the first recorded since al-Falimbanl left for his studies, was 
a brief travel undertaken to visit his family and relatives back home as 
we find him back in Mecca shortly after this travel. This journey already 
mentioned earlier, is recorded by c Abd ar-Rahman Siddlq b. Muhammad 
c Afif al-JawI al-Banjari (1857-1939) in two places. The first, in the 
genealogical account of his maternal grandfather Arshad al-Banjari and 
his offspring entitled Risalat Shajarah al-Arshadiyah al-Banjariyah. The 
second, in a brief biographical account of al-Falimbanl’s scholarship and 
travels written on the title page of the Singapore printed edition of his 
Hiddyat as-Salikin. Siddlq al-Banjari informs us that his grandfather, 
Arshad al-Banjari, together with c Abd as-Samad al-Falimbanl, went 
back to the archipelago, first arriving at Penang and then continued on 
to Singapore and from thence to Batavia. 71 

According to Siddlq al-Banjari, they reached Batavia and stayed 
for two months, where they had scholarly discussions and debates on 
different Islamic religious issues, including the precise direction of Qiblah 
(the direction of the Ka c bah which one must face while praying) for the 
mosques in Batavia. These debates and discussions, according to Siddlq 
al-Banjari are recorded by Arshad al-Banjarl in his Malay record book 
entitled Diwdn Perjalanan Mawland or records of our master’s travels. 


54 


Chap 2.indd 54 


30/08/2016 11:08:18 


Biographical Data of ‘ Abd as-Samad al-Falimbanl 


Unfortunately, I have not been able to find any trace of this work. It was 
from Batavia that they separated to return to their homeland; Arshad 
al-Banjarl together with c Abd al-Wahhab al-BuglsI, who later married 
his daughter Sharifah and became his son-in-law, continued to travel to 
Banjar and arrived in Ramadan 1186/November 1772, while c Abd as- 
Samad al-Falimbanl himself returned to Palembang. 72 

Furthermore, we can now confirm the above stated travel as I found 
new evidence to substantiate this. According to the mufti of Batavia, 
‘Uthman b. c Abd Allah b. c AqIl b. Yahya al- c AlawI al-BatawI (1237- 
1331/1822-1913) in his TahrirAqwa al-Adillah , a work he compiled on 
Islamic jurisprudence and evidence on the obligation to face the precise 
direction of Qiblah , he points out that Arshad al-Banjari was requested 
by the c ulamd ’ of Batavia, led by c Abd al-Qahhar, to verify the precise 
direction of the Qiblah upon his arrival in Batavia on 2RabF al-Akhir 
1186/3 July 1772. Later, based on his intellectual reasoning from the 
evidence of Islamic jurisprudence and his knowledge on ilm al-falak 
(astronomy), it was agreed that the precise direction of the Qiblah was 
twenty two and a half degrees to the right of the initial direction. 73 

It is highly probable that during his first travel back to Palembang 
in 1186/1772, al-Falimbanl only stayed for a relatively short period and 
was soon to return back to Mecca. This theory can be supported as I found 
strong evidence to show that he was already back in Mecca by 1187/1773 
when he completed his epistle on jihad entitled Nasihat al-Muslimin 
wa-Tadhkirat al-Mu f mimn fiFadd’il al-Jiliad on the 25 Jumada al-Ula 
1187/14 August 1773. Also, perhaps it was his direct observations of the 
encroachment of the Dutch in the Archipelago during his home travel 
that inspired him to write his epistle on jihad. 

The second and last journey of al-Falimbanl back to the Archipelago 
of which we have record is his travel to Kedah. As already discussed 
above, he is reported to have travelled to Kedah to meet Kedah’s mufti , 
c Abd al-Qadir. Upon his arrival, he was reported to have been invited 
by Tunku Muhammad Sa c d and c Abd al-Qadir to join the jihad against 
the Siamese where he was reported to have been killed by the Siamese 
in 1254/1839. It is important to remember that taking into account al- 
Falimbanl’s advanced age, it is more likely that rather than being an 
actual participant in fighting, he was present there and was killed when 
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the concerted Siamese attack on Kedah took place. Thus, his second 
journey back to the Archipelago, this time to Kedah instead of Palembang, 
was in fact his last. 

His Visitis to Islamic Learning Centres in the Arab 
World: ZabTd, Mecca, Medina, Jeddah, at-Ta’if, 
Damascus and Egypt 

There is no direct account available on his travels in the Arab world 
during his early life as a scholar. The only account that relates to his 
early travel to Islamic learning centres was from the already mentioned 
Tawdrikh Silsiloh. According to this source, it was ‘Abd al-Jalll, the 
mufti of Kedah, who dispatched him and his half brother ‘Abd al-Qadir 
to study in Mecca, Arabia. 74 Probably, ‘Abd al-Jalll sent them both to 
Mecca after completing their elementary Islamic religious education in 
Kedah, Pattani and Aceh as mentioned above. Unfortunately, no dates 
or any further information on this is supplied in this source. 

However, by critically examining the list of al-Falimbani’s known 
teachers as mentioned in various sources, and based on the year of death 
and domicile of these teachers, and other contemporary scholars with 
whom he came into contact, as well as the dates he generally provides 
on completing his works, I was able to deduce his approximate dates of 
travel and sojourns in the Arab world as well as names of various Islamic 
learning centres he visited to study or teach. 

Among his earliest teachers in Arabia was the Shaft‘i mufti of 
Zabld, Yahya b. ‘Umar Maqbul al-Ahdal. From the domicile of Yahya 
al-Ahdal, not only do we leam that al-Falimbam travelled to Zabld to 
study with him, but we can also deduce that he was already in Zabld at 
the latest by the year 1147/1734, before al-Ahdal’s death. Another teacher 
of al-Falimbam in Zabld was Yahya al-Ahdal’s maternal nephew and 
student, Ahmad b. Muhammad b. ‘Umar Sharif Maqbul al-Ahdal (1109- 
63/1697-1749). 75 From known biographical details, Ahmad al-Ahdal was 
also an erudite scholar of Zabld who inherited his uncle’s knowledge and 
assumed his teaching activity after his death. Thus, it is very likely that al- 
Falimbanl studied with him after Yahya al-Ahdal’s death from 1147/1734 
onwards and perhaps stayed with him till the late 1150s/l740s. This is 
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highly probable if we take into account the numerous Islamic religious 
disciplines that al-Falimbanl studied with him including fiqh , hadith , 
tcifsir (exegesis of Qur’anic verses), sciences of hadith, tawhid , usul cil- 
fiqh (Principles of Islamic jurisprudence), qawddd al-fiqh (Maxims of 
Jurispudence), nahw and sarf (grammar and syntax). 76 

It is evident that during his scholarship in Yemen, al-Falimbanl was 
not only able to establish a scholarly connection but later also forged a 
strong teacher-student nexus with Yemeni c ulamd\ especially with the 
al-Ahdal family in Zabld. 77 Not only did he become the disciple of the 
mufti of Zabld, Yahya al-Ahdal, and consecutively also his maternal 
nephew and student, Ahmad al-Ahdal, but in later years he also enjoyed a 
respected career as a teacher in Zabld, where his students included among 
others, c Abd ar-Rahman al-Ahdal who was also the mufti and grandson 
of Yahya al-Ahdal. It is also important to point out that another mufti 
of Zabld, Sulayman al-Ahdal (1137-97/1724-82) was the son of Yahya 
al-Ahdal and father of c Abd ar-Rahman al-Ahdal respectively. Not only 
these three generations were esteemed c ulamd ’ of Zabld but all of them 
were appointed as the ShafTl mufti of Zabld successively. 

Evidently, Sulayman al-Ahdal was contemporaneous to al- 
Falimbanl though probably al-Falimbanl was slightly older than him. 
As already mentioned, we know that Sulayman al-Ahdal’s father and 
son were teacher and student of al-Falimbanl respectively, it is therefore 
reasonable to assume that he came into contact with him as well during 
his sojourn in Zabld, especially taking into account the fact that Sulayman 
assumed the official role as the mufti after his father. However, we do not 
possess evidence to show that al-Falimbanl formally studied with him or 
instructed him. In any case, we can take it that they were contemporaries 
and most probably friends and fellow scholars. 

Furthermore, from their teacher-student links, it can also be 
observed that unlike al-Falimbanl who studied directly under Yahya 
al-Ahdal, Sulayman al-Ahdal, as he points out, only studied the Qur’an 
directly with his father and received other Islamic sciences by way of 
ijdzah from him, since he was only about ten years old when his father 
died. In addition to Yahya al-Ahdal, both al-Falimbanl and Sulayman 
al-Ahdal had mostly studied with the same Arab teachers, including 
scholars such as Ahmad al-Ahdal, c Umar b. Ahmad as-Saqqaf al-Makkl, 
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c Ata’ Allah al-Misri, c Abd Allah b. Ibrahim Mlrghanl, Muhammad b. 
Ahmad al-Jawharl and Muhammad b. Ahmad as-Saffarinl. 78 According 
to al-Kattanl, Sulayman al-Ahdal was one of Murtada az-Zabldl’s chief 
teachers in Yemen and the latter included a biographical notice on 
Sulayman in his Alfiyycit as-Sancid. On the other hand, Murtada az-Zabldl 
was one of al-Falimbanl’s teachers in Egypt, as we will see later. In 
addition, according to al-Fadanl, Sulayman al-Ahdal was also a student 
of c Aqib Hasan ad-DIn al-Falimbanl, who was also, as we will see later, 
a teacher of c Abd as-Samad al-Falimbanl in Medina. 79 Thus, not only 
did al-Falimbanl have a strong teacher-student nexus with the al-Ahdal 
family, he also constitutes part of the intellectual scholarly network in 
Zabld through his teaching career there. 

From al-Falimbanl’s list of known teachers, I also have extracted 
evidence that in 1160/1747 he was already studying in Mecca with one 
of the prominent Meccan scholars, Salim b. c Abd Allah b. Salim al-Basri 
(d. 1160/1747). Salim al-Basri himself was the son of the renowned 
seventeenth century Meccan muhaddith c Abd Allah al-Basri al-Makkl 
(1048-1134/1638-1722), and like his father was also an authority on 
various Islamic religious disciplines especially in hadith narrations. 
Unlike the numerous Islamic religious sciences al-Falimbanl studied 
with Ahmad al-Ahdal as mentioned earlier, he only studied two works 
with Salim al-Basri, namely Sunan Ibn Mdjah , one of the six major 
canonical collections of hadith , and Ahmad b. al-Hasan al-Jarabardl’s 
(d. 746/1345) Sharh ash-Shdfiyah , a commentary on a popular work on 
etymology ash-Shdfiyah by Ibn al-Hajib (d. 646/1248). 80 This perhaps 
indicates that al-Falimbanl only studied with Salim al-Basri presumably 
in the last years of his life. 

As I have already mentioned in the previous chapter, by examining 
references to the places and dates which al-Falimbanl usually provides 
when he began his works or completed them, we can extract some 
information on his intellectual life and literary activities. Furthermore, 
the list of his teachers that he often mentions in these works usually 
gives us clear indications as to when he studied with them. For instance, 
from the date of completion of his first scholarly work, Zahrat al-Murid 
in Mecca in 1178/1765, not only do we learn that he studied with the 
visiting Egyptian professor of al-Azhar, Ahmad b. c Abd al-Mun c im ad- 
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Damanhuri (d. 1192/1778), but he also mentioned some of his earlier 
teachers with whom he had studied prior to completing this work, such 
as c Ata’ Allah b. Ahmad b. c Ata’ Allah b. Ahmad al-Azharl al-Misrl 
al-Makkl ash-ShafiT. Though no record on his date of birth is availabe 
from biographical dictionaries, this scholar was clearly bom in Egypt 
and later, after completing his education at al-Azhar, migrated to Mecca, 
or, as al-Kattanl describes, he became nazll al-Haramayn (a resident of 
Mecca and Medina), where he died after 1186/1772. 81 

Furthermore, though the year of his migration to Mecca is unknown 
to biographers, what we can deduce from al-Fahmbam’s Zahrcit al- 
Murid is that c Ata’ Allah al-Misrl must have migrated to Mecca prior 
to 1178/1765, as his nisbah was described by al-Falimbanl as “Shaykh 
c Ata’ Allah b. Ahmad al-Misrl al-Azharl thummci (then later) al-Makkl”; 
thus, he has already migrated to Mecca when al-Falimbanl wrote his 
work. 82 Probably, al-Falimbanl studied with c Ata’ Allah al-Misrl in 
Egypt before he migrated to Mecca as I have found further evidence 
that he also studied in Egypt with some of its prominent scholars such 
as Ahmad ash-Shihab b. c Abd al-Fattah b. Yusuf al-Mujlrl al-MullawI 
(d. 1182/1767), Ahmad b. Hasan b. c Abdal-Karimal-KhalidIal-JawharI 
(d. 1182/1768), Dawud b. Sulayman b. Ahmad al-KharibtawI al-Misrl 
(d. 1170/1757), and Muhammad Murtada Abu al-Fayd b. Muhammad 
az-Zabldl (d. 1205/1790). 83 

In addition to Zabld and Egypt, based on the evidence from al- 
Fadani’s report, the year of death and domicile of his remaining teachers, 
he also travelled widely in the Arabian Peninsula to study in Mecca, 
Medina, Jeddah, at-Ta’if, and he also travelled to Damascus. 84 

Al-Falimbanl was reported in general to have studied for thirty five 
years in cil-Hcircimayn ; thirty years in Mecca and five years in Medina. 85 
From the dates he himself provides, we know that his first three works 
were completed in Mecca between 1178/1765 and 1181/1767, and his 
next dated works were completed between 1187/1773and 1203/1789,in 
Mecca and at-Ta’if. Thus we can deduce that the five years al-Falimbanl 
studied in Medina must have been from 1181/1767 to 1186/1772, before 
his first return journey back to his home country. This assumption is 
further supported by al-Falimbanl’s own works. Among his teachers in 
Medina were Shaykh Muhammad b. Sulayman al-Kurdl al-Madam (d. 
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1194/1780), who was the ShafiT mufti of Islamic jurisprudence in the 
City of the Prophet SAW, and the highly venerated eighteenth century 
Sufi master in Medina, Muhammad b. c Abd al-Karlm as-Samman (d. 
1189/1775). Furthermore, by carefully examining al-Falimbam’s works, 
it is evident that he only studied with as-Samman after 1181/1767, as 
none of his first three works mentioned as-Samman but gave a clear 
indication that by that time he had not met him or become his disciple. 
On the other hand, all of his works written in 1187/1773 and afterwards 
never fail to mention his teacher as-Samman whom he venerated highly 
and regarded as an exemplary 4 waliqutb ’ (pole in the mystical hierarchy 
of saints) of his time. 

However, as I will follow with further discussions on his teachers 
in the next following chapters, suffice it to say here that by examining 
information regarding his teachers and his own works, we can highlight 
his travels and studies in Jeddah, at-Ta’if, Zabld, Egypt, and Damascus, 
in addition to his well-known lengthy sojourn in Mecca and Medina. 


AI-FalimbanT’s Characteristic 

It is clear that c Abd as-Samad al-Falimbanl earned a distinguished 
position as one of the highly revered Jawi c ulamd ’ in the eighteenth 
century. Not only was he admired by his compatriots, but also by 
his Arab disciples through his teaching careers in Mecca and Zabld. 
Therefore, he must have some distinguished character and distinctive 
personality. From his own works, one of his characteristics that we can 
extract is that he was a humble man as he always signed himself with 
the modest title, ‘the servant of the poor in Mecca’ ( khddim al-fuqard’fi 
Makkcih). It is a common practice among the traditional Islamic scholars 
and professors, particularly those with a Sufi connection, to take pride 
in using modest titles such as ‘servant of knowledge’ ( khddim cil- c ilm ), 
‘servant of Prophetic traditions’ ( khddim as-sunnah ), ‘servant of the 
Qur’an’ ( khddim al-Qur ’an), ‘servant of hadith in the Sacred Precinct of 
Mecca’ {khddim al-hadithfi ‘ l-haram al-Makki ), ‘servant ofthe scholars’ 
{khddim al- c ulamd '), and so on. 

However, it can be argued that the modest title khddim al-fuqard ’ that 
al-Fahmbanl assigned to himself possibly tells us of his circumstances; 
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to be able to support and assist the poor, to some extent, he must have 
been well off financially. On the other hand, the fuqard ’ here may refer 
to the Sufis as well, perhaps combining too aspects of his personality. 
Furthermore, he himself clearly states that among the good deeds he 
encourages is to feed and give clothes to the poor and destitute. 87 Thus, 
it is not inconceivable to assume that he must have somehow received 
financial support probably from the Sultan of Kedah, perhaps through 
his grandfather who was the mufti of Kedah at that time, or possibly from 
the Sultan of Palembang who was known to be a patron of the c ulamd ’ of 
Palembang. The practice of supporting religious scholars and students is 
not unusual as it was the tradition of the rulers from the Archipelago to 
send financial support to the Jdwi c ulamd ’ and even purchase land and 
houses in Mecca for the purpose of establishing religious endowment 
(wacfi). This is evident for instance, in the case of his contemporary, 
Muhammad Arshad al-Banjari, who was sent to study in Mecca by the 
Sultan of Banjar. The latter also bought him a house known as ‘Barhat 
Banjar’ at his own expense. 88 We know that al-Fadanl lists among his 
Meccan teachers whom he met and studied with a certain C A1I b. c Abd 
Allah b. Mahmud b. Arshad b. c Abd Allah al-Banjari al-Makkl (d. 
1370/1951), obviously a descendant of Arshad al-Banjari. He attended his 
lectures both at al-Masjid al-Haram and at his residence ‘Barhat Banjar’ 
in the district of ash-Shamiyyah in Mecca. 89 

Furthermore, al-Falimbanl’s financial condition probably can be 
depicted from his biographical account recorded in the earlier mentioned 
an-Nafas al-Yamdni. His closest student, c Abd ar-Rahman al-Ahdal 
says that “our shaykh did not see any value for this world, and his 
magnanimity and generosity are regarded as a wonder of wonders. One of 
his praiseworthy students [once] asked him for a book to get the blessing 
of it, [our Shaykh] admitted him to his private library (khizancit kutubihi) 
and said, “with pleasure, please take from it whatever you like” and he 
insisted on him to do so and the student took a number of precious books 
of great value.” 90 Not only have we learned that al-Falimbanl was capable 
financially to acquire such books, but this also tells us that his sojourn 
in Zabld must have been a considerable time, as he managed to collect 
a personal library, or perhaps he travelled with his books. 
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In addition, perhaps from Snouck Hurgronje’s description of daily 
life and customs in Mecca in the late nineteenth century, we can extract 
evidence to help us understand similar financial circumstances to those 
experienced by al-Falimbanl and his contemporaries. According to him, 
during the hottest time of the year, the ‘well to do’ people of Mecca 
travels two days eastward to at-Ta’if, where the air is so cool and the 
neighbouring gardens so beautiful that the Meccan tradition says, “God 
to please ‘His neighbours’ [i.e. the people of Mecca], has transplanted 
this piece of land [i.e. at-Ta’if] from Syria to Arabia.” However if the 
Hajj season falls in that time of year, this pleasure is lost to the Meccan; 
on the other hand if the heat reaches its highest point in the month of 
Ramadan, the fasting month, the Meccans then have a double advantage, 
escaping the summer heat, and for thirst, the worst hardship of the faster, 
is not a serious matter in at-Ta’if. 91 

The customary tradition of the ‘well to do’ Meccan possibly can 
be used to support al-Falimbanl circumstances. We know that from his 
own writings, at least two of his works were completed in at-Ta’if and 
presumably it was not a mere coincidence that both works, the second 
and fourth volumes of his Sayr as-Sdlikm were completed in Ramadan, 
on 19 Ramadan 1195/8 September 1781 and 20 Ramadan 1203/14 June 
1789 respectively. Both would have been hot months in Mecca. Though 
this is the only record we have to show his sojourn in at-Ta’if, possibly 
he travelled frequently to this mountainous city, especially, as one of his 
teachers was from at-Ta’if. 92 Perhaps al-Falimbanl was one of the ‘well 
to do’ Meccans of his times who retreated to at-Ta’if during the hottest 
months, particularly if this coincided with Ramadan. 

Another characteristic of al-Falimbanl is that he was a well versed 
scholar virtually in every Islamic religious and philological discipline, 
though his focus and attention was more towards Sufism. This is evident 
from the testimony of c Abd ar-Rahman al-Ahdal who describes him, 
among other things, as ‘the great scholar’ (. al- c cilldmah ), ‘the saint’ ( al - 
wali), ‘the deeply understanding’ ( al-falihdmah ), ‘the pious’ ( at-taqi) 
and ‘notable of Islam’ ( wajih al-Isldm). According to him, al-Falimbanl 
was one of the practicing scholars (al- c ulamd’ al-'Amilhi) and among 
those who had facility in virtually every aspect of the Islamic sciences 
who studied with the scholars of his period from among the people of 


62 


Chap 2.indd 62 


30/08/2016 11:08:19 


Biographical Data of ‘Abd as-Samad al-Falimbanl 


cil-Hciramayn ash-Sharifayn (Mecca and Medina). He added that al- 
Falimbanl was among the productive r ulamd ’ and master of knowledge 
of many fields. But it was an indication of his great interest in Sufism 
that he directed most of his attention to studying, explaining and teaching 
al-Ghazall’s Ihyd’ c Ulum ad-Dm 93 

In addition, c Abd ar-Rahman al-Ahdal points out that one aspect 
of his teacher’s special method was that when a student came to him, he 
would ask him at length about his circumstances and once he realized that 
the student was consistent in a good trait, he would lengthen his praise 
on that trait, and he would expound on its rules and morals to increase 
the student adherence to it and ensure that he would be well informed 
with sufficient insight. 94 c Abd as-Samad al-Falimbam’s intellectual 
personality is also obvious from the advice he gave to c Abd ar-Rahman 
al-Ahdal upon his student’s arrival to meet him. As his student was a 
young mufti , he explained to him the ethics and manners of giving legal 
opinion (fatwd ) and that a mufti ought to not be confined merely to the 
question being asked as this is not sufficient. For if he has knowledge of 
the situation [surrounding the questions] he must take it into consideration 
in his answer, as this has within it religious benefits that are known to 
the practitioner in this field. 95 

It is important to remember that c Abd ar-Rahman al-Ahdal, while 
being a student of al-Falimbanl, was at the same time the mufti of Zabld. 
Obviously to find a mufti studying with him and venerating him highly 
is more than enough evidence to demonstrate al-Falimbam’s esteemed 
position as a teacher in Zabld. Furthermore, his advice on the ethics of 
fatwd certainly indicates that he himself was among the adepts who had 
facility in various Islamic religious sciences. 

Another distinctive feature of al-Falimbam’s scholarship was that he 
was the ardent disciple of the leading Sufi master, ash-Shaykh Muhammad 
as-Samman. We can leam from his works that he was particularly known 
as his klialifah (successor). Indeed al-Falimbanl in turn spread further 
al-Khalwatiyyah as-Sammaniyyah Order among his Jdwi students and 
among Jdwi pilgrims. 96 

Further description of c Abd as-Samad al-Falimbam’s personality is 
recorded in part of a qasidah already mentioned earlier in passing. This 
qasidah was probably written by one of al-Falimbam’s students who 
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copied one of his works on modality of the Khcitm al-Qur ’an (completion 
of reading of the entire Qur’an), particularly on Wednesday afternoon, 
entitled Kayfiyyat Khatm Yawm ar-Rabu c fi Waqt al- c Asr. 91 The poem 
reads as follows: 


yudlmu ni c matahu mb li-ayyamu da’imatun 

Continuous blessing as long as days last 

c ala ‘l-ladhi qad c ala fakhran r ala ( l-baladi 

Upon he who has excelled in honour over this city (Mecca) 

ash-Shaykh c Abd as-Samad qad c azza janibuhu 

Shaykh c Abd as-Samad who became highly respected 

hi ‘l- ( ilmi wa ‘l-hilmi wa 7 ihsdni wa ‘l-madadi 

With knowledge, forbearance, charity and assistance 

muldzim al-Harami al-Makkida’imatan 

Constantly devoting himself in al-Haram Mosque 

yatufu bi ‘l-bayti wa ‘l-arkani mujtahidi 

Circumambulating the Ka c bah and its corners with diligence 

kadhalika al-khamsatu al-awqatu mulazimun 

Likewise to the five daily prayers he is devoted 

ma c a ‘l-jama c ati da ’ban fi masa ’ wa-ghadi 

Joining the congregational prayers consistently evening and morning 

yahujju fikulli c amin laysa yaqta c uhu 

Yearly performing the Hajj without fail 

hadha saddun rashldun da’ima ‘ l-abadi 

This is everlasting happiness and eternal guidance 

bi-hubbi al ‘n-nabi lazala mu c taqidan 9S 

To the love of the Family of the Prophet SAW he always adhere 

Allah yar c ahu min su’in wa-min nakadi 

May Allah safeguard him from evil and fractiousness 

Ash-Shaykh Abd as-Samad lazala fi ni c amin 

May Shaykh c Abd as-Samad thrive in blessed bounty 

wa-fisalahin wa-mahfuzin min ( l-hasadi 

In goodness and protected from envy 

wa-man yu c adihi fi su ’in wa-fi ta c abin 

And may whoever antagonizes him fall in hardship and exhaustion 
wa-fi bald’in wa-fi hammin wa-min nakadi 
And in adversity, solicitude and fractiousness 
muhibbu ali *n-nabl lazala murtaqiyyan" 

In his love of the Prophet’s SAW family may he continue to ascend 
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wa-man yu c adihi fighammin wa-fi kamadi 

And may whoever opposes him fall in solicitude and dejection 

yd Shaykh c Abd as-Samad abshir bi-khayrat 

O Shaykh c Abd as-Samad rejoice with the tidings of blessing 

dunya wa-ukhra wa-sa c din da ’iman abadi 

In this World and in the Hereafter, with lasting felicity 

wa ( s-sa ( du lazala bi ‘l-awladi muqtarinan 

And may happiness continue upon your children 

fadum wa- c ish fi hand c ayshin wa-fT raghadi 

So live continuously with happiness and in abundance 

r alayka minni salaman da’iman abadi 

Upon you my lasting salutation without end 

madama yuktabu fi abyadin bi \s-sawddi 

As long as black [ink] is written on white [paper] 

Finally, in addition to being widely known as a Sufi scholar, it 
is clear that, as a jurist, al-Falimbanl adhered to the Shafi'I Madhhab , 
and was a follower of the Ash c arite School of Islamic theology. This is 
evident from one of his own writings as he describes himself as “ c Abd 
as-Samad al-JawI al-Falimbanl ash-ShafiT al-AslTari as-Sufi .” 100 He is 
mostly known as a Sufi scholar because of his great interest in Sufism 
for which he devoted most of his writings, particularly studying and 
teaching al-Ghazafi’s writings especially his Iliya ’ c Ulum ad-din and 
Biddyat al-Hidayali. He was also a faqih (jurist) as he authored at least 
two works specifically on fiiqli , in addition to the numerous masa f il 
fiqhiyyah (questions on jurisprudence) in his other writings. Perhaps this 
is why al-Fadanl also refers to al-Falimbanl as the manifold old scholar 
and the old or long-lived jurist; 4 al- c Allamah al-Mu c ammar ash-Shaykh 
c Abd as-Samad’ and as 4 al-FaqIh al-Mu c ammar c Abd as-Samad .’ 101 


Endnotes 

1 The transliteration of his nisbah “al-Falimbanf' is recorded in modern 
works with different spellings, namely al-Palimbanl, al-Palembanl, al- 
Filimbanl, al-Falembanl, al-Felimbanl, etc. This word is derived from the 
Arabicized form, in a similar way that Aceh is spelt as AshI in Arabic, 
Padang as Fadan, Langkat as Lankat, Lampong as Lamfun, etc. 
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All people of Malay race in Arabia are included under this name, Jawl 
(plural Jawah or Jawiyyln) and all lands populated by them are called 
inclusively Bilad al-Jdwah. See Hurgronje, Mekka in the Later Part of 
19 th Century , p. 215. 

See Muhammad, Tawarlkh Silsilah , p. 207. 

Al-AshI is a nisbah derived from Aceh of North Sumatra. See al-Fadanl, 
al- c Iqd al-Farld , pp. 2, 16, 17, 29, 80, 122; idem, al-Wafi , pp. 5, 16, 43, 
47, 48, 60, 77, passim; idem, Fayd al-Mubdi , p. 11; idem, al-Qawl al- 
Jamfl Bi-Ijdzat Samahat as-Sayyid Ibrahim b. c Umar b. c AqIl (Jakarta, 
Attahiriyah, s.a.), p. 21; al-Falimbani, Mukhtar, Bulugh al-Amanl , vol. 1, 
p. 169. 

See below, for exceptions. 

See Voorhoeve, P., “ c Abd al-Samad b. c Abd Allah al-Palimbanl” in EF , 
vol. 1, p. 92. 

See Chambert-Loir, “‘Abdussamad al-Falimbani Sebagai Ulama Jawi,” 
pp. vi, x. 

See al-Falimbani, c Abd as-Samad, Zahrat al-Murld fi Bayan Kalimat 
at-Tawhld (MSS Leiden University), Or. 7313, p. 2b; Or. 7667, p. 2a. Cf. 
Abdullah, Syeikh Abdus Shamad , pp. 5-6. 

For a list of his works, see Heer, A Concise Handlist , p. 41. 

See al-Falimbani, c Abd as-Samad, Zahrat al-Murld fi Bayan Kalimat 
at-Tawhld (MS Islamic Arts Museum Malaysia), MI 180, fol. 2. 

See Abdullah, Syeikh Abdus Shamad , pp. 5, 6, 9; idem, Al- ‘Urwatul 
Wutsqa , p. v. 

See Ibn al-Faqlh, c Abd as-Samad b. Faqlh Husayn b. Faqlh Muhammad, 
Anls al-Muttaqln (lithographic reproduction, s.L, s.n., s.a.), p. 3; (MSS 
University of Leiden), Or. 7049, p. 65. 

See Abdullah, Syeikh Abdus Shamad, pp. 1, 2, 5, 6,131; idem, Penyebaran 
Islam , vol. 9, p. 43. 

Further discussion will follow in Chapter 5. 

See Quzwain, Mengenal Allah , p. 4; Abdullah (d. 2007), Wan Mohd. 
Shaghir, Perkembangan IImu Fiqh dan Tokoh-Tokohnya diAsia Tenggara 
/(Solo, Ramadhani, 1985), p. 90; Abdullah, Hawash, Perkembangan Hmu 
Tasawuf dan Tokoh-Tokohnya di Nusantara (Surabaya, Al Ikhlas, 1930), 
p. 90. Abdullah reported that he visited the graveyard of c Abd al-Jalll in 
1992 which is situated in Tanjung Pauh, Jitra, Kedah, and the inscription 
on the tombstone tells us that he died in 1196/1782; see Abdullah, Syeikh 
Abdus Shamad , p. 9; idem, Penyebaran Islam dan Silsilah Ulama Sejagat 
Dunia Melayu (Kuala Lumpur, Persatuan Pengkajian Khazanah Klasik 
Nusantara & Khazanah Fathaniyah, 2000), vol. 8, p. 27. 
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16 See Muhammad, Tawarikh Silsilah , pp. 1, 206-7, 419. The Romanised 
version was later published as al-Tarikh Salasilah Negeri Kedah by Dewan 
Bahasa dan Pustaka, Kuala Lumpur, 1968. 

17 Ibid, pp. 112,207,419. 

18 Ibid, pp. 206-7. 

19 See al-Fadanl, al- c Iqd al-Farid , p. 138; idem, Ithaf al-Bararah , p. 10; 
idem, al-Wafi, pp. 6, 134; idem, an-Nafhat al-Miskiyyah, p. 5; idem, Nahj 
as-Saldmah fiIjazah as-Safi Ahmad Ahmad Salamah (1 st edition, Beirut, 
Dar al-Basha’ir al-Islamiyyah, 1409/1989), p. 10; idem, al-Qawl al-Jamil, 
p. 22; al-Falimbanl, Mukhtar, Bulugh al-Amani, vol. 1, pp. 43, 169; vol. 
3,p.21. 

20 See Azra, The Origins of Islamic Reformism, p. 113. 

21 See al-Falimbanl, c Abd as-Samad b. c Abd ar-Rahman al-JawI, Zahrat 
al-Murid fi Bayan Kalimat at-Tawhid (Mecca, Matba c at at-Taraqql al- 
Majidiyyah, 1331/1912), pp. 1,2,12; (MS National Library of Malaysia), 
MSS 1906, p. 2. A lithographed copy of another manuscript which bears 
the name c Abd as-Samad b. c Abd ar-Rahman is also printed in Abdullah, 
Hidayatus Salikin Shaykh Abdus Shamad, vol. 3, p. 183. 

See al-Falimbanl, c Abd as-Samad b. c Abd ar-Rahman al-JawI, al- 
r Urwat al-Wuthqa wa-Silsilat al-Wali al-Atqd, (MSS National Library 
of Malaysia), MSS 2086, pp. 1, 2, 21. Cf. idem, op. cit ., MSS 2490, fol. 
38; MSS 2865, fol. 13. 

See al-Falimbanl, c Abd as-Samad b. c Abd ar-Rahman al-JawI, Zad al- 
Muttaqin fi Tawhid Rabb al- c Alamin (MSS National Library of Malaysia), 
MSFB 1004, fol. 1. 

24 Zabld is a town on Yemen’s western costal plain. The town, named after 
Wadi Zabld, is one of the oldest towns in Yemen; it was the capital of 
Yemen from the 13 th to the 15 th century and a renowned centre of Islamic 
learning. Its standing is attested not only in local histories but also in 
local historical memory today as the local drivers, according to Feener 
still shout out: “ Zabid, madinat al- c ulama (Zabld, City of the Scholars!) 
upon approaching the city. See Feener, “Yemeni Sources for the History of 
Islam in Indonesia,” pp. 131-2. According to c Abd al-FattahAbuGhuddah, 
the family of al-Ahdal in the City of Zabld, Yemen, is a house of ancient 
knowledge inherited from it merits and in particular the science of the 
Qur ’an, Hadith, Fiqh and Fatwd that it became renowned, and during 
his first visit to Zabld in 1398/1977, one of his Yemeni teachers said “If 
you need to ask any question on fiqh, you should knock at the door of 
the house of al-Ahdal and you will get the answer.” The City of Zabld 
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is described as the ‘Azhar of Yemen* and the meeting place for c ulamd’ 
and students from faraway lands. See Abu Ghuddah, Imdad al-Fattah , 
p. 467. 

25 See al-Ahdal, an-Nafas al-Yamani , p. 138. 

In all his works, al-Fadanl recorded c Abd ar-Rahman as the father of al- 
Falimbanl. See al-Fadanl, al- c Iqd al-Farid , pp. 2, 3, 5, 6, 8, 10, 12, 13, 
15, 16, passim; idem, Ithdf al-Bararah, p. 12; idem, al-Wafi , pp. 5, 7, 9, 
12, 13, 17, passim; idem, al-Arba c un al-Bulddniyyah; Arba c iin Hadithan 
c an ArbaLn Shaykhan min ArbaTn Baladan (2 nd edition, Beirut, Dar al- 
Basha’ir al-Islamiyyah, 1407/1987), p. 66. Cf. al-Falimbanl, Mukhtar, 
Bulugh al-Amani\ vol. 1, p. 43; vol. 3, pp. 6, 7, 20, 21, 25, 36, 50, 54, 62, 
66, 80, passim; at-TarmasI (d. 1338/1920), Muhammad Mahfuz b. c Abd 
Allah b. c Abd al-Mannan al-JawI, Kifayat al-Mustafid li-ma c Ald Lada 
‘ t-Tarmasimin ‘ l-Asanid , annotated by Muhammad Yasln b. Muhammad 
isa al-Fadanl al-Makkl (5 th edition, Beirut, Dar al-Basha‘ir al-Islamiyyah, 
1408/1987), p. 6. 

27 See Quds (d. 1334/1915), c Abd al-Hamld b. Muhammad C A1I al-JawI al- 
Makkl, al-Futuhat al-Qudsiyyah fiShark at-Tawassulat as-Sammaniyyah 
al-Musammat Jaliyat al-Kurab wa-Munllat al-Arab (Cairo, al-Matba c at 
al-Hamldiyyat al-Misriyyah, 1323/1905), pp. 5-6; al-Habshl, c lqd al- 
Yawaqit al-Jawhariyyah , vol. 1, p. 91. al-Habshrs ( Iqdal-Yawaqit is said 
to be the largest thabat ever printed, in addition to his two other works 
on thabat titled c Uqiid al-La ’al fi Asanid ar-Rijal, a much smaller work 
than the 7 qd al-Yawaqit ; and the other work said to be only available in 
its manuscript copy entitled Minhat al-Fattah al-Fatir bi-Dhikri Asanid 
as-Sadat al-Akabir. I have located a printed edition of this work held at 
the King Fahd National Library, Jeddah, but unfortunately was unable to 
consult it. See al-Habshl, c Abd Allah Muhammad al-Yamanl, Masadir 
al-Fikr al-Islamifi ( l-Yaman (Abu Dhabi, al-Mujamma c ath-Thaqafi, 
1425/2004), pp. 81-2; Kahhalah, Mufiam al-Mu’allifin , vol. 8, p. 17; al- 
Kattanl, Fahras al-Faharis, vol. 2, pp. 591, 866-8; al-Malikl, Muhammad 
b. c AlawI al-Hasanl, al- c Uqud al-Lu’lu’iah bi ( l-Asanid al- c Alawiyyah , 
pp. 70-1. 

28 See Azra, The Origins of Islamic Reformism , p. 113. 

29 See al-Ahdal, an-Nafas al-Yamani , p. 138. 

See Azra, The Origins of Islamic Reformism , p. 113. Cf. Abdullah, Wan 
Mohd. Shaghir, Syeikh MuhammadArsyad Al Banjari: Pengarang Sabilal 
Muhtadin (1 st edition, Kuala Lumpur, Khazanah Fathaniyah, 1990), pp. 
116-22. 
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See Quzwain, Mengenal Allah , pp. 5,7,30; idem, “Syeikh c Abd al-Shamad 
al-Palimbani,” pp. 184-2. 

The coronation of this ruler took place immediately upon his arrival in 
Kedah in 1122/1710. According to Milles, there is a coin of this ruler dated 
1154/1741; see Milles, ‘Recherches sur les Monnaies des Indigenes de 
l’Archipel Indien et de la Peninsula Malaise’ (1871), p. 133, quoted from 
Winstedt, R.O., “History of Kedah,” JSBRAS , 81 (1920), p. 34. 

Azra mistakenly assumed that c Abd al-Jalll was appointed as Qadi 
instead of mufti. However, according to the Tawarikh , c Abd al-Jalll was 
appointed as the mufti of Kedah upon his arrival in 1122/1710 until he 
died in 1196/1782. Cf. Azra, The Origins of Islamic Reformism , p. 113; 
Muhammad, Tawarikh Silsilah , pp. 129-34; Abdullah, Syeikh Abdus 
Shamad , p. 9. 

Interestingly, I was informed by my colleague that even up to the present 
day, the current mufti of Zabld, Shaykh al-Tzz comes from the al-Ahdal 
family. Without doubt, this shows the continuous important role played 
by the al-Ahdal family in the Islamic religious teaching and learning 
especially in Zabld. 

See al-Fadanl, al-Lqd al-Farid , p. 17; idem, al-Wafi , p. 48; at-TarmasI, 
Kifayat al-Mustafid , p. 6 footnote. 

See al-Habshl, c Abd Allah, Masadir al-Fikr al-Isldmi, p. 65. 

See Hurgronje, Mekka in the Later Part of 19 th Century , pp. 186-7, 254. 
See for instance c Abd al-Jabbar (d. 1391/1971), c Umar, Siyar wa-Tarajim 
Ba c d c Ulama’ina fi I-Qarn ar-RabT r Ashar li ( l-Hijrah (3 rd edition, 
Jeddah, Tihamah, 1403/1982), p. 288; al-Mu c allimI, A 'lam al-Makkiyyin , 
vol. 1, pp. 305, 320, 407; al-Habshl, c Uqud al-La’al , p. 159. 

This age was taken into consideration base on historical sources that cited 
students from the archipelago travels to the Arabian Peninsula especially to 
al-Haramayn at a very young age. Most of them initially come to perform 
the pilgrimage and eventually abide for their studies. 

Chapters 3 and 5. 

See Azra, The Origins of Islamic Reformism , p. 114. Cf. Quzwain, “Syeikh 
c Abd al-Shamad al-Palimbani,” p. 182. 

See al-Ahdal, an-Nafas al-Yamani , p. 138. 

See al-Baytar, Hilyat al-Bashar , vol. 2, p. 851; Kahhalah, Muljam al- 
Mu ’allifin , vol. 5, p. 235. 

See at-TarmasI, Kifayat al-Mustafid , p. 6 footnote. For a list of at-TarmasI’s 
works, see Heer, A Concise Handlist , p. 42. 


69 


30/08/2016 11:08:21 


Islam in the Malay World 


45 See for instance al- al-Fadanl, al- c Iqdal-Fand , pp. 2, 10, 11, 16, 19, 25, 
28, 29, 48, 49, 52, 59; idem, al-Wafi, pp. 6, 7, 10, 13, 16, 17, 47, 50, 54, 
60, passim; al-Falimbanl, Mukhtar, Bulugh al-Amani , vol. 3, pp. 21, 62, 
66 . 

46 See Abd. Rachman, “Nawawl al-Bantanl: An Intellectual Master of the 
Pesantren Tradition," Studia Islamika , 3, 3 (1996), p. 86; c Abd al-Jabbar, 
Siyar wa-Tarajim , p. 288. 

47 See al-Fadanl, al- c Iqd al-Farid , pp. 6, 8, 68, 101, 105, 119, 120, 124, 
130, 148; idem, al-Wafi, pp. 9, 12, 90, 113, 114, 123, 124, 131, 140, 142; 
al-Falimbanl, Mukhtar, Bulugh al-Amani , vol. 3, p. 52. 

48 See al-Kattanl, Fahras al-Faharis , vol. 2, pp. 776-7; al-HadrawI, Nuzhat 
al-Fikar , vol. 2, p. 331; Zabarah, Atop/ al-Watar , vol. 2, p. 267. 

49 See Muhammad, Tawarikh Silsilah , pp. 228-36. 

50 See Vella, Walter F., Uwder Ttama /// 1824-1851 (Germany, J.J. 
Augustin Gluckstadt, 1957), pp. 60-72; Kennedy, J., A History of Malaya 
(2 nd edition, London, Macmillan; New York, St Martin's Press, 1970), 
p. 116; Corfield, Justin (ed.), Rama III and the Siamese Expedition to 
Kedah in 1839, The Dispatches of Luang Udomsombat , trans. Cyril 
Skinner (Clayton, Monash University, 1993), pp. 8-20; Bonney, R., Kedah 
1771-1821 The Search for Security and Independence (London, Oxford 
University Press, 1971), pp. 161-7; Smith, Ronald Bishop, Siam or the 
History of the Thais from 1569A.D. to 1824 A.D. (Maryland, Decatur Press 
Inc., 1967), p. 128; Wood, W.A.R., A History of Siam From the Earliest 
Times to the Year AD. 1781, with a Supplement dealing with more recent 
events (Bangkok, Chalermnit Bookshop, 1959), p. 276; Malek, Mohd 
Zamberi, Umat Islam Patani Sejarah dan Politik (Shah Alam, Hizbi, 
1993), pp. 107-12; Terwiel, B. J., A History of Modern Thailand 1767- 
1942 (St Lucia, University of Queensland Press, 1983), pp. 145-6; Syukri, 
Ibrahim, History of the Malay Kingdom of Patani , trans. C. Bailey and 
J. N. Miksic (Athens, Ohio University Center for International Studies, 
1985), pp. 50-4; Teeuw, A. and Wyatt, D. K., Hikayat Patani: The History 
of Patani (The Hague, Martinus Nijhoff, 1970), p. 23; Winstedt, R.O., 
“History of Kedah,” JSBRAS , 81 (1920), p. 35. 

51 See Yusof, Wan Shamsudin Mohd., Kedah Darulaman Dalam Sejarah 
Liku-Liku Perjuangan Menuju Kemerdekaan 1791-1957 (Alor Setar, 
Lembaga Muzium Negeri Kedah Darulaman, 1992), pp. 13-4. A copy 
of this letter can be found printed in this book. Cf. idem, Periwayatan 
Sheikh Abdul Samad al-Falimbani dan Sumbangannya Dalam Peperangan 
Menentang Siam di Kedah , paper presented in “Seminar PemikiranUlama: 
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Sheikh Abdus Samad al-FalembanU (Alor Setar, Kedah, 30 December 
2002), pp. 8-9. 

See al-Falimbanl, c Abd as-Samad, Ratib Shaykh c Abd as-Samad al- 
Falimbanl (MSS National Library of Malaysia), MSS 2367, fols. 57, 
59. 

Ibid , fols. 84-86. 

See Vella, Siam Under Rama III , p. 72; Corfield (ed.), Rama III and The 
Siamese Expedition, p. 20. 

See al-Falimbanl, aWUrwat al-Wuthqa , MSS 2269, fol. 29; idem, Ratib, 
MSS 2367, fol. 57. A lithographed copy of MSS 2269 is printed in 
Abdullah, Al- 'Urwatul Wutsqa , pp. 166-248. 

See al-Falimbanl, Ratib , MSS 2367, fol. 59; idem, al- c Urwat al-Wuthqa, 
MSS 2269, fol. 29; Abdullah, Al- 'Urwatul Wutsqa , pp. 29, 228. 

Further discussion in Chapter 5. 

See Andaya, Barbara Watson, and Ishii, Yoneo, “Religious Developments 
in Southeast Asia, c. 1500-1800,’' in Tarling, Nicholas (ed.), The 
Cambridge History of Southeast Asia: From C. 1500 to C. 1800 (4 vols., 
Cambridge, Cambridge University Press, 1999), vol. 2, p. 216. 

See al-Ashl, c Abd as-Salam b. Idris, Muhimmat an-Nafa ’isfiBayan As ’Hat 
al-Hadith (Mecca, Matba c at Fath al-Karlm al-Islamiyyah, 1310/1892), p. 
42. 

See al-Baytar, Hilyat al-Bashar , vol. 1, p. 241. 

See Abdullah, Syeikh c Abdush Shamad al-Falimbani dan Angkatannya 
Dalam Tamadun Keilmuan Melayu (Alor Setar, Dewan Bahasa dan 
Pustaka; Jabatan Hal Ehwal Agama Islam Kedah, 2002), pp. 4-5; idem, 
Penyebaran Islam , vol. 10, pp. 2-3; al-Fadanl, al-Wafi, p. 122; idem, al- 
c Iqd al-Farid, p. 118; Mamduh, Tashnif al-Asma \ p. 143. 

See al-Fadanl, al- c Iqd al-Farid, pp. 2, 3, 4, 5, 6, 8, 10, passim; idem, 
al-Wafi, pp. 5, 7, 9, 12, 13, 17, 22, 23, 43, 44, 46, passim; idem, al-Fayd 
ar-Rahmani, p. 14; al-Falimbanl, Mukhtar, Bulugh al-Amani, vol. 1, 
p. 169; vol. 3, pp. 6, 7, 20, 21, 25, 36, passim. 

See Abdullah, Penyebaran Islam, vol. 9, pp. 43-9; idem, Syeikh Abdus 
Shamad, p. 30; idem, Al-'Urwatul Wutsqa, pp. 1-2; idem, “Peranan 
Ulama’ Dalam Silat: Kepentingan dan Keselariannya Suatu Persamaan 
dari Aspek budaya dan Agama” paper presented at Seminar Ulama Berjiwa 
Panglima (International Islam University Malaysia, 21 st December 2003), 

pp. 16-8. 

See al-Fadanl, al- ( Iqdal-Farid, p. 113; idem, al-Wafi, pp. 5, 117. 

See Mamduh, Tlam al-Qasi, p. 66; al-Falimbanl, Mukhtar, Bulugh al- 
Amani, vol. 1, p. 163. 
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See al-Falimbanl, Mukhtar, Bulugh al-Amani ’ vol. 1, pp. 163, 165; vol. 
3, p. 7; Mamduh, Flam al-Qasi\ p. 66; idem, Tashnif al-Asma\ p. 331; 
Abdullah, Penyebaran Islam , vol. 9, p. 49. 

Further discussion on this qasidah will follow shortly at the end of this 
chapter. 

For further discussion on his early learning, see Abdullah, Syeikh Abdus 
Shamad , pp. 33-4; idem, Syeikh Abdush Shamad Al-Falimbani, p. 5. 

See Abdullah, Syeikh Daud bin Abdullah al-FataniUlama Dan Pengarang 
TerulungAsia Tenggara (1 st edition, Shah Alam, Penerbitan Hizbi, 1990), 
p. 32. 

See Madmam, Hasan, The Pondok and Madrasah in Patani (Bangi, 
Penerbit Universiti Kebangsaan Malaysia, 2002), especially p. 12. 

See al-Banjari, Siddlq, Risalat Shajarah al-Arshadiyah , pp. 6-7; Abdullah, 
Syeikh Abdus Shamad , p. 173. 

See al-Banjari, Siddlq, Risalat Shajarah al-Arshadiyah , pp. 7-9; Abdullah, 
Syeikh Abdus Shamad , p. 173. 

See al-BatawI, Tahrir Aqwa al-Adillah , p. 1; al-Banjari, Siddlq, Risalat 
Shajarah al-Arshadiyah , p. 7. 

See Muhammad, Tawarikh Silsilah , p. 207. 

See al-Fadanl, al- r Iqdal-Farid , pp. 15, 30, 38, passim; idem, al-Wafi , pp. 
46, 61-2, 67, passim. 

See al-Fadanl, al- ( Iqdal-Farid , pp. 15, 30, 38, 44, 54, 57, 64, 71, 72, 78, 
82, 83, 107, 111; idem, al-Wafi , pp. 46, 61-2, 67, 77, 80, 84, 88, 95, 97, 
passim. 

The reason for this family to be known as ‘al-AhdaF was that 
contemporaries of their progenitor as-Sayyid C A1I denominate him with 
the title ‘al-AhdaF due to numerous people receiving religious guidance 
from him that they describe him as 4 c ala ‘l-ilah daV (the one who leads 
to the path of God). Due to difficulty in enunciation, this description was 
later extricated and become 4 Ahdal,* hence known as Ahdall or al-Ahdal. 
See al-Ahdall, al-Qawl al-A c dal , p. 6. 

For information on Sulayman’s ijazah and list of teachers, see al-Ahdal, 
an-Nafas al-Yamani\ pp. 30-6; as-Sindi, Hasr ash-Sharid, vol. 1, pp. 156, 
157,173, 335; al-Fadanl, Ithaf al-Mustafid, p. 32; idem, Asanidal-Faqih, 
p. 51; al-Kattanl, Fahras al-Faharis , vol. 2, pp. 1128-9. 

See al-Falimbanl, Mukhtar, Bulugh al-Amani\ vol. 3, p. 53. 

See al-Fadanl, al-dqd al-Farid , pp. 8, 123; idem, al-Wafi , p. 12; al- 
Falimbanl, Mukhtar, Bulugh al-Amani , vol. 1, p. 170; vol. 3, p. 50. 

See al-Kattanl, Fahras al-Faharis , vol. 1, pp. 94,121,149,200, 532, 535; 
vol. 2, pp. 903, 985, 1128. 
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See al-Fahmbanl, Zahrat al-Murid, p. 5. 

See al-Falimbanl, Sayr as-Sdlikin, vol. 4, p. 261; al-Fadanl, al- c Iqd al- 
Farid, pp. 17,18, 52,109, 128,137,143,146,148; idem, al-Wafi', pp. 44, 
50, 70, 117-8,119, 130, 133, 134, 137, 139, 140; idem, Ithdf al-Bararah, 
p. 12; idem, Ithdf al-Ikhw an, pp. 97-102: idem, Ithdfat-Talib as-Sirri\ pp. 
81-5; al-Falimbanl, Mukhtar, Bulugh al-Amani’, vol. 1, p. 170. See also 
below, Chapter 3. 

On the evidence of al-Falimbam’s travels to Egypt and Damascus, see 
Chapter 3. 

See al-Banjari, Siddlq, Risalat Shajarah al-Arshadiyah , pp. 6-7; Abdullah, 
Syeikh Abdus Shamad , p. 173. 

See al-Falimbanl, Hidayat as-Sdlikin, p. 2. 

See al-Falimbanl, Sayr as-Sdlikin, vol. 1, p. 224. 

See al-Banjari, Siddlq, Risalat Shajarah al-Arshadiyah, p. 5; Abdullah, 
Syeikh Muhammad Arsyad Al Banjari, p. 14; Steenbrink, Karel A., 
“Shaykh Mohammad Arsyad al-Banjari 1710-1812, Tokoh Fiqih dan 
Tasawuf,” in his Beberapa Aspek Tentang Islam di Indonesia Abad ke-19 
(Jakarta, Bulan Bintang, 1984), p. 92. 

See al-Falimbanl, Mukhtar, Bulugh al-Amani, vol. 1, p. 59. 

See al-Ahdal, an-Nafas al-Yamani, p. 140; Appendix 1. 

See Hurgronje, Mekka in the Later Part of 19 th Century, p. 41. 

See Chapter 3. 

See al-Ahdal, an-Nafas al-Yamani', pp. 138-9; Appendix 1. 

Ibid, p. 139. 

Ibid, p. 140. 

See al-Falimbanl, aWUrwat al-Wuthqd, MSS 2865, fol. 13; idem, Zad 
al-Muttaqin , MS 1004, fol. 2. 

The word ar-Rabu is the Yemeni form of pronouncing of al-Arbi ( a’ 
(Wednesday) to this day. This perhaps indicates the influence of Yemeni 
Arabic on al-Falimbanl. See al-Falimbanl, c Abd as-Samad al-JawI, 
Kayfiyyat Khatm Yawm ar-Rabu c fi Waqt al- c Asr (MSS National Library 
of Malaysia), MS 2269(C), fols. 64-65; Abdullah, Al-‘Urwatul Wutsqa, 
pp. 150-2. 

The text has 4 yuhibbu r alaj which is clearly a scribe's error. 

The text wrongly has 4 muqtarinuni 

See al-Falimbanl, Sayr as-Sdlikin, vol. 4, p. 267. It is customary for 
scholars of this period to list their scholarly and Sufi affiliations. 

See al-Fadanl, al-Wafi', pp. 5, 77. 


73 


30/08/2016 11:08:21 


Chapter 3 


AI-FalimbanT’s Formation of a 
Scholarship 


Introduction 

Examining c Abd as-Samad al-Falimbam’s list of teachers and students 
enables us to extract further information regarding his intellectual 
life and scholarly activities. However, as already indicated in the first 
chapter, only a few of al-Falimbanl’s teachers are known to contemporary 
scholarship, the most famous among these teachers are Muhammad b. 
c Abd al-Karim as-Samman, Ahmad b. c Abd al-Mun c im ad-Damanhuri, 
and Muhammad b. Sulayman al-Kurdl. On the other hand, from al- 
Falimbam’s own writings and his isndds , I have been able to trace the 
names of numerous other teachers and students of his, mostly unknown 
to contemporary studies. Therefore, to adequately study this aspect, I 
have divided this part of this study into two chapters. Chapter Three (this 
one) contains a thorough analytical survey of all his known teachers in 
the Arabian Peninsula and based on previously unknown evidence and 
surveys his teachers in Egypt and Damascus, and Chapter Four offers a 
critical survey of his known students, on the basis of my research. 

It is also important to point out that by examining al-Falimbam’s 
extensive teacher-student links in the scholarly networks, not only we 
can learn his connection with the c ulama’ of his period, but we can also 
assess his key position in this network, the important role he played 
in transmitting Islamic religious sciences, and thus, his important 
contribution to Islamic scholarship and learning in both the Arab and 
Malay worlds. Furthermore, from his teacher-student links and isndds , 
we are also able to classify and analyse the range and extent of various 
Islamic religious disciplines he studied with each teacher such as fiqh , 
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hadith, tafsir, tasawwuf etc, the intellectual ideas transmitted to him, 
and the influence of each individual teacher on him. 

The methodology applied in these two chapters is to trace 
his teachers and students from his own writings and isnads, and to 
supplement this by looking up each individual teacher and student through 
the enormous range of biographical dictionaries, a crucial category of 
sources consulted for this study. I hope that this part of the book as well 
as the final chapter on al-Falimbam’s writings will provide us with 
a better understanding of his scholarly life, his significant role in the 
scholarly networks and his contribution to Islamic scholarship and will 
assist further in the reconstruction of a more comprehensive and accurate 
intellectual biography of him. 

AI-FalimbanT’s Learning Centres in the 
Arabian Peninsula 

As noted above, only a few of ‘Abd as-Samad’s teachers have been 
identified in contemporary studies so far. However, a comprehensive 
survey of all available sources, including his own writings, biographical 
accounts written on him, as well as his isnads, reveal more than thirty 
scholars found to have teacher-student connections with al-Falimbanl, 
most of whom were unknown to previous studies. Nevertheless, this 
research does not claim to have covered all of al-Falimbam’s teachers, 
as these names are based on my findings in the currently known and 
available sources for this study. 

There is no doubt that examining the biographies of both ‘Abd 
as-Samad al-Falimbanl’s teachers and students provides us with crucial 
information and has helped us to resolve a number of issues surrounding 
his life such as his dates of birth and death, his family, his travels and 
his scholarly life. 

Among his most famous teachers, two are already known to 
contemporary scholars. These are Muhammad b. ‘Abd al-Karim as- 
Samman, whom he considered his spiritual guide, and Ahmad b. ‘Abd 
al-Mun‘im ad-Damanhuri, whose lectures he attended and noted down in 
Zalirat al-Murid. Apart from these two teachers, we can extract from his 
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own works that he also studied with other leading scholars of his time. 
These include, in Mecca: c Ata’ Allah b. Ahmad al-Misrl al-Makkl, c Abd 
al-Ghanl b. Muhammad Hilal al-Makkl; in Medina: c Abd ar-Rahman b. 
c Abd al- c Aziz al- c UmarI al-Maghribl, Siddiq b. c Umar Khan al-Madanl, 
c Abd al-Ghanl b. Abl Bakr b. c Abd ar-Rahman al-Qasim better known 
as ‘al-'Alim as-Sufi al-Hindl al-Madanl, and Muhammad b. Sulayman 
al-Kurdl al-Madanl; and in at-Ta’if: c Abd Allah Mlrghanl. Moreover, 
his own Yemeni disciple, c Abd ar-Rahman al-Ahdal, in addition to the 
above-mentioned c Ata’ [Allah] al-Misrf and Muhammad b. Sulayman 
al-Kurdl also lists other teachers of al- Fafimbanl. They include Ibrahim 
ar-Ra’Is, Muhammad Mirdad and Muhammad al-Jawharl . 1 Furthermore, 
both al-Qannujl and al-Baytar, in addition to the list provided by al-Ahdal, 
also record another scholar with whom al-Falimbanl studied, namely 
Muhammad Murad . 2 However, it is not clear where he met these last 
six listed teachers. 

Above all, al-Fadanl’s numerous isndd writings enable us to further 
trace al-Fafimbanl’s teachers. The rest of the scholars with whom al- 
Falimbanl also studied include c ulamd ’ ofYemen such as Yahya al-Ahdal, 
Ahmad Sharif Maqbul al-Ahdal, Amr Allah b. c Abd al-Khaliq al-Mizjajl, 
Ahmad b. Sulayman al-Hajjam, and Mushayyakh b. Zayn Ba c Ubud. 
In fact, all five of them are from Zabld. His Meccan teachers include 
Salim al-Basrl and c Umar b. Ahmad as-Saqqaf al- c Alawl, in addition to 
the above-mentioned teachers extracted from his own writings. Adding 
further to the above list of Arab teachers, al-Falimbanl also studied with 
Jdwf c ulamd ’ such as c Aqib b. Hasan ad-DIn al-Falimbanl, Muhammad 
Zayn b. Faqlh Jalal ad-DIn al-Ashl, and c Abd ar-Rahman b. c Abd al- 
Mubln al-Fatanl, as made evident from some of al-Fadanl’s writings. 

As already indicated, we know that c Abd as-Samad al-Falimbanl 
spent at least thirty-five years studying in Arabia. Moreover, the fact 
that almost all of his known teachers and other learned associates figure 
prominently in Arabic biographical dictionaries and other Arabic writings 
indicates the indisputable prominence of al-Falimbanl’s intellectual 
background. In what follows, I discuss his teachers according to location 
in and outside the Arabian Peninsula. 
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ZabTd, Yemen 

As far as I can ascertain, the evidence shows that the first teacher of 
‘ Abd as-Samad al-Falimbanl in the Arab world was the Yemeni scholar, 
Yahya al-Ahdal (1073-1147/1662-1734). 3 His full name is Imad ad- 
Din Yahya b. ‘Umar b. ‘Abd al-Qadir b. Ahmad b. ‘Abd Allah b. Abl 
Bakr b. Maqbul b. Ahmad b. Yahya b. Ibrahim b. Muhammad b. ‘Umar 
b. as-Sayyid ash-Shaykh al-Kabir Abl Bakr ‘ Ali (better known by the 
surname al-Ahdal) b. ‘Umar b. Muhammad b. Sulayman b. ‘Ubayd b. ‘Isa 
b. ‘Ali b. Muhammad b. Hamham b. ‘Awn b. Musa al-Kazim b. Ja'far 
as-Sadiq b. Muhammad al-Baqir b. ‘Ali Zayn al-‘Abidin b. al-Husayn 
as-Sibt b. Amir al-Mu’minln ‘Ali b. Abi Talib. He is described further 
as al-Maqbul al-Ahdal al-Husayni ash-Shafi‘1 az-Zabidi al-Yamani. 
He was evidently an important scholar in the distinguished al-Ahdal 
family. 4 His genealogy is traced back to Husayn son of ‘All b. Abi Talib 
"Sms 11 and Fatimah, and the Prophet SAW. He was born in the village 
of ad-Durayhimi in the municipality of Wadi Rimal, Yemen, where he 
grew up and memorised the Qur’an at an early age. Later, he migrated 
to the city of Zabid, where he memorised Abu al-Qasim ash-Shatibl’s 
(d. 590/1194) main (text) of ash-Shatibiyyah, a versification of Abu 
‘Amr ad-Danl’s (d. 444/1052) compendium of the ‘Seven Readings’ of 
the Qur’an ( al-qird’at as-sab'ah ); and the al-Aljiyyah of Ibn Malik (d. 
672/1273), the one thousand verse didactic poem covering the entire 
rules of Arabic grammar. 5 

Better known as Yahya b. ‘Umar al-Ahdal, he was a faqih, mufassir 
(Qur’an exegete), muhaddith of Yemen and the mufti of the Shafi'i 
School of Islamic jurisprudence in Zabid. His grandson ‘Abd ar-Rahman 
al-Ahdal described him as the ‘sole leader of the time and as peerless’ 
(wahid ‘asrihi wa-farid misrih ) especially in tafsir, hadith and qira ’at. 
His student, Ibrahim b. Ahmad al-Khalll az-Zabldl (d. 1263/1846), who 
later became a prominent scholar in Zabid, wrote a separate biographical 
account about him in his al-Manhaj al-A’dalfiShark Mawlid al-Ahdal. 6 
According to him, Yahya al-Ahdal was a leading scholar and an expert in 
virtually every aspect of the Islamic Sciences, who grasped the mantuq 
(external meaning) and mafhum (implied meaning) of these sciences. 
However, though Yahya al-Ahdal was an expert in various branches of 
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Islamic sciences, it was in hadfth and its sciences that he became most 
outstanding. He was thus called the hdfiz al-'asr (the most reliable 
specialist of hadfth of the age) and muhaddith al-iqlfm (the muhaddith of 
Yemen). His memorization and deep knowledge of hadfth is something 
that no one could precisely describe. Apart from memorising nearly the 
whole of Sahfh al-Bukhdrf and Sahfh Muslim, he was generally well 
versed in the knowledge (ma c rifat) of hadfth, both the narration ( riwdyali ) 
and understanding ( dirdyah ), the study of the transmitters of hadfth (rijdl 
al-hadfth ), various lines of transmission ( isndds) and the categories and 
status of hadfth. He was regarded as the ‘leading authority of his period’ 
(imam aidzamdnihi ) and was given precedence over his peers. 7 

Yahya al-Ahdal’s Yemeni teachers include prominent scholars such 
as Abu Bakr b. £ A1I b. Muhammad al-Battah al-Ahdal (d. 1099/1687), 
from whom he inherited his hadfth knowledge, grammar and jurisprudence 
and received the ‘superior isndd ’ (al-isnddal- c dli ), which, according to 
ash-Shawkanl, was the ‘highest isndd ’ in the whole of Yemen. This is 
evident in his thabat entitled MajmfT ff ‘l-Asdnfd , which ash-Shawkanl 
regards as a priceless work and anyone who came after him studying 
hadfth were indebted to him and considered his pupils. 8 His student, 
Qddf Ahmad b. Muhammad Qatin (d. 1199/1785), wrote a biographical 
account of al-Ahdal in his Tuhfat al-Ikhwdn bi-Sanad Sayyid Walad 
c Adndn , and eulogised him as the ‘seal of the hadfth scholars’ (khdtimat 
al-muhadditfn) and the ‘leader of Those of Gnosis’ (imam al-'Ariffn) 9 

In addition to Abu Bakr al-Battah, al-Ahdal also studied hadfth with 
a group of huffdz (reliable specialists of hadfth) such as the Qddf Safi ad- 
Dln Ahmad b. Ishaq b. Muhammad b. Ja c man az-Zabldl (d. 1110/1698), 
with whom he studied hadfth books including Sahfh al-Bukhdrf and Sahfh 
Muslim , and jiqh books of ash-ShafiT Madhhab including al-Minhaj , 
Path al-Wahhdb and al-Irshdd. With the excellent reciter of the Qur’an, 
c Abd Allah b. c Abd al-Baql al-Mizjaji az-Zabldl, whom he calls ‘ Shaykh 
al-Qurrd’S he studied Sahfh Muslim, al-Qird’at as-SaPah, as-Suyuti’s 
al-Itqdn ff c Uliim al-Qur ’an, among other works. 

During his visit to Mecca to perform the hajj in 1106/1695, Yahya 
al-Ahdal took the opportunity to study with the c ulamd ’ of al-Haramayn. 
They include among others, c Abd Allah al-Basri (1049-1134/1639-1722), 
Ahmad an-Nakhll (1040-1130/1630-1717), Hasan b C A1I al- c UjaymI 
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(1049-1113/1639-1701), with whom he studied the Saliih al-Bukhari 
in 1107/1695, and Ahmad at-Tanili al-Maghribl al-Madanl. All of 
them eventually granted him their ijazah. 10 It is worth noting that these 
al-Haramayn scholars were students of leading scholars of the early 
seventeenth century, including the Egyptian muhaddith Muhammad 
b. ‘Ala’ ad-Din al-Babili al-Qahiri (1000-77/1591-1666), the two 
prominent Maghrib! scholars, ‘Isa b. Muhammad al-Ja‘fari ath-Tha‘alibI 
al-Maghribi and later al-Makk! (1020-80/1611-69) and Muhammad 
b. Sulayman ar-Raddanl al-Maghribl (1037-94/1626-83), and the two 
renowned (Him and Sufis of Medina, Ahmad b. Muhammad al-Qushashl 
(991-1071/1538-1661) and his disciple who later became his khalifah, 
Ibrahim al-Kuranl (1025-1101/1616-90). 11 Yahya al-Ahdal’s connections 
with these scholars are evident from his is adds. 12 According to al-Fadanl, 
apart from Majmu'ji ‘l-Asdnid, he also authored a thahut entitled al-Badr 
al-Akmal Ji Asanid as-Sayyid Yaliya b. ‘ Umar Maqbul al-Ahdal where 
he listed his teachers and the works he studied with them along with his 
isndds to these works. 13 He died in Zabid on 14 th Rabl‘ al-Akhir 1147/13* 
September 1734 at the age of seventy-four. 

Yahya al-Ahdal had such high standing as a scholar and notable 
person that he was qualified to resolve differences. He mediated in the 
dispute on the permissibility of constructing buildings on Endowment 
lands belonging to the main mosque in Zabid. He wrote his al-Qawl as- 
SadidJi-md Uhditha min 7- ‘ Imdrah bi-Jami’ Zabid on this question. As 
a distinguished scholar of Jiqh, tafsir and hadith, and on the basis of his 
understanding of the juristic proofs (da HI) from the Qur’an and the Sunnah, 
he was able to make his own independent ijtilidd (legal reasoning), to the 
extent that some of the followers of the Shafi'I Madhhab accused him of 
deviation from the Shafi'I School of Islamic jurisprudence. The amir of 
Zabid stood in awe of him because he proclaimed the truth with audacity 
and vehemence and was insistent upon enjoining virtue. He seemed to 
have chosen to live an ascetic life despite being endowed with wealth 
and possessions. He regularly reminded his disciples during his lectures 
of the Prophetic SAW saying: “be like a stranger in the world, or as a 
passerby on the road” (kunJi ‘d-dunya kaannaka gharib aw ’dbir sabil), 
and he exhorted them to reject worldly pleasures and temptations. 14 
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As he was the most prominent muhaddith and ’dlim in Yemen 
of his time and possessed the al-isndd al- ’ali, it is not surprising that 
he attracted students not only from Bilad ash-Sham (Greater Syria) 
and al-Hijaz but also from far and beyond to attend his lialaqahs. His 
local Yemeni students, especially from Zabid, according to al-Qannujl, 
constituted the great majority of distinguished figures or as he puts 
it ‘ sawdd r uyun al-bildd .’ 15 His best known disciples were, among 
others, Ahmad b. Muhammad Maqbul al-Ahdal (d. 1163/1749), Ahmad 
b. Muhammad Qatin as-San‘anI (1118-99/1706-85), ‘Abd Allah b. 
Sulayman al-Jarhaz! (1138-1201/1725-86), Muhammad b. ‘Ala’ ad-DIn 
al-Mizjajl (1102-80/1690-1766), and Amr Allah b. ‘Abd al-Khaliq al- 
Mizjajl (d. 1207/1793). 

We already know that al-Falimbanl attended his teaching sessions 
but only had the opportunity to study with him the works of al-Hafiz 
Ibn Hajar al-'Asqalanl (d. 852/1448), especially his collection of hadith 
entiled Bulugh al-Mardm min Adillat al-Alikdm, which deals with 
jurisprudence based on Qur’an and hadith} 6 This presumably indicates 
that he only arrived and met al-Ahdal in the last years of the latter’s life. 
Otherwise, al-Falimbanl would have taken the opportunity to study with 
him other Islamic disciplines, on which he was known to have been an 
expert. Furthermore, it is clear that after Yahya al-Ahdal’s death, al- 
Falimbanl continued to study with his disciple and nephew, Ahmad b. 
Muhammad Maqbul al-Ahdal. 

The next teacher of al-Falimbanl in Yemen was [Safi ad-DIn] 
Ahmad b. Muhammad b. ‘Umar Sharif Maqbul ash-Shafi‘1 al-Ahdal 
(1109-63/1697-1749). Bom in the village of ad-Durayhiml, he later 
moved to Zabid where he stayed and studied with his maternal uncle 
Yahya al-Ahdal. Not only was he the maternal nephew of Yahya al-Ahdal, 
but he was also one of his closest disciples. He regarded Yahya al-Ahdal 
as one of his major teachers with whom he graduated and to whom he 
was affiliated, ‘ shaykh cit-takhrij wa ‘l-intisab ,’ 17 

Ahmad al-Ahdal inherited his maternal uncle’s knowledge, 
especially in the Islamic sciences of tafsir and hadith, so that he was also 
known as a muhaddith. Other than tafsir and hadith, he also mastered 
other Islamic disciplines including dim al-qird ’at as-sab ‘ ah,fiqh, usul, 
nahw, sarf al-mantiq (logic), al-ma ’dni (the science of meanings), 
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al-baydn (the science of rhetoric), al-badr ( (the science of eloquence), 
cil-hisdb (arithmetic), cil-jcibr (algebra), al-fcilcik (astronomy) and cil- 
hcindasah (geometry). 

In addition to studying with Yahya, Ahmad al-Ahdal also studied 
directly with the latter’s teachers, including the earlier mentioned Abu 
Bakr b. C A1I al-Battah al-Ahdal and Ahmad b. Ishaq b. Ja'man. It is 
worth noting that the father of Ahmad Ja c man, Ishaq b. Muhammad b. 
Ja c man az-Zabldi (1014-96/1605-85), also a Qddi, was included among 
c Abd ar-Ra’uf al-JawI as-Sinklli’s teachers in Zabld. 18 Thus, this clearly 
reflects that al-Falimbanl was continuing the scholarly traditions of his 
Jawi predecessors in his strive to acquire Islamic religious knowledge 
from the very heart of the Islamic epicentre and learning. 

Apart from studying in Zabld, Ahmad al-Ahdal also travelled 
frequently to al-Hciramayn , especially to Mecca where he met and 
studied directly with c Abd Allah al-Basrl in Dhu al-Qa c dah, 1122/ 
December 1710, and Ahmad an-Nakhll in Rabl c al-Awwal, 1123/April 
1711. 19 He once again travelled to Mecca in 1152/1739 where he met 
C A1I b. c Abd Allah Ba-Husayn as-Saqqaf, from whom he received al- 
hcidith al-musalsal bi-yawm cil-dd or ‘the successive chain of the hcidith 
narrated on the festive day. ’ 20 While in Medina, Ahmad al-Ahdal studied 
with Muhammad Abu Tahir al-Kuranl (1081-1145/1670-1732), who in 
turn studied with his father Ibrahim al-Kuranl, and Hasan al- c UjaymI, 
both the aforementioned were seventeenth century renowned scholars 
in Medina and Mecca respectively. 21 

As a prominent scholar in Zabld after his uncle Yahya, obviously 
Ahmad al-Ahdal had many students coming to study with him. Among 
them, apart from al-Falimbanl himself were the previously mentioned son 
of Yahya, Sulayman b. Yahya al-Ahdal, Ahmad and Qasim, the sons of 
Sulayman al-Hajjam, Ibrahim b. Muhammad al-Amlr (d. 1213/1798), 22 
and Yusuf b. Muhammad b. c Ala’ ad-DIn al-Mizjajl (1140-1213/1727-98), 
who later became a teacher to two leading late eighteenth century scholars 
in Medina and Yemen, the Indian-bom Medinese muhaddith also known 
as ‘Hafiz of Hijaz,’ Muhammad £ Abid as-Sindl al-Ansarl al-Madanl 
(d. 1257/1841), and the famous Yemeni scholar, the muhaddith, faqih and 
reformer, ^(//"Muhammad b. C A1I ash-Shawkanl (d. 1250/1834). 23 
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Apparently, al-Falimbanl spent a relatively considerable time 
studying with Ahmad al-Ahdal. As one can see from al-Falimbanl’s 
own isndds , his studies with him were extensive. He studied numerous 
Islamic sciences and read a number of works with him, including, among 
others, an-Nawawi’s (d. 676/1277) al-Minhdj , al-Majmu c Shark al- 
Muhadhdhab , and al-Iddh fi Mandsik al-Hajj , al-Khatlb ash-Sharblnl’s 
(d. 977/1569) Mughni al-Muhtdj Shark al-Minhdj , Muhib ad-DIn at- 
Tabari’s (d. 684/1295) al-Qird li-Qdsidl Umm al-Qurd , Jalal ad-DIn 
al-Mahalll’s (d. 864/1459) Kanz ar-Rdghibin Shark al-Minhdj , Ba-Fadl’s 
(d. 918/1512) al-Muqaddimah al-Hadramiyyah and its commentary 
by Ibn Hajar al-Haytaml (d. 974/1566), entitled al-Minhdj al-Qawim , 
al-Amidl’s (631/1233) al-Ihkdm fi Usui al-Ahkdm , and Ibn al-Hajib’s 
(d. 646/1249) Muntahd as-Sul wa j-Amal on usul al-fiqh (Principles of 
Islamic sacred law); Abu Bakr al-Ahdal’s (d. 1035/1625) al-Fard’idal- 
Bahiyyah on qawaid al-fiqh (Maxims of Jurisprudence). All these works 
are on fiqh. On hadith , he studied an-NawawI’s al-Arba c un and Riydd 
as-Sdlihm , and Zayn ad-DIn al- c lraql’s (d. 806/1403) Alfiyyat al-Hadith 
on ( ulum al-hadith ; on tafsir , he read al-BaghawI’s (d. 516/1122) Ma c dlim 
at-Tanzil ; on theology, he read Burhan ad-DIn an-Nasafi’s (d. 537/1142) 
al- c Aqd’id an-Nasafiyyah ; on grammar, he read the commentary or 
shark of Ibn Aqll (d. 769/1367) on the famous al-Alfiyyah of Ibn Malik 
(d. 672/1273) and his al-Musd'id f ala Taslul al-Fawd’id , also a 
commentary on Ibn Malik’s Tashfl al-Fawd’id wa-Tahml al-Maqdsid , 
and three works by Ibn Hashim (d. 761/1359): Qatr an-Nadd , Shudhiir 
adh-Dhahab , and al-Frdb 'an Qawd'id al-Frdb; all of these works are 
classics on nahw and sarf. 24 

It is certain that Ahmad al-Ahdal possessed a thorough knowledge 
of various branches of Islamic disciplines. Al-QannujI points out that 
he was one of the few scholars in his time blessed by God with a 
perspicacious mind so that he could solve any complicated problem in 
virtually any discipline with ease. 25 Likewise, since al-Falimbanl was 
one of his students, he too must have, to some extent, inherited at least 
some of his thorough knowledge as can be expected from the above- 
mentioned Islamic discipline and the lists of highly esteemed books he 
studied with him. 
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Among the Yemeni teachers of al-Falimbanl, we must include Amr 
Allah [Khawajah] b. c Abd al-Khaliq b. az-Zayn b. Muhammad BaqI b. 
as-Siddlq b. c Abd al-Baql b. as-Siddlq b. az-Zayn b. IsmaTl al-Mizjajl 
al-Hanafi az-Zabldl al-Ash c ari, 26 who was the son of a leading Yemeni 
muhaddith , c Abd al-Khaliq al-Mizjajl who died in 1152/1739. 27 

Amr Allah al-Mizjajl, like his father c Abd al-Khaliq, was known 
mainly as a muhaddith . 28 Though no available sources supply us with 
his year of birth, he was reported to have been a mu c ammar (long-lived). 
This is plausible as Amr Allah al-Mizjajl received hadith instruction 
directly from Hasan al-'Ujayml who died in 1113/1701. 29 At the same 
time, later generations of scholars such as c Abd ar-Rahman al-Ahdal, 
who was born in 1179/1765, also shared this same teacher with al- 
Falimbanl as he was reported to have received al-hadith al-musalsal 
hi ‘ l-awwaliyyah , 30 highly from Amr Allah al-Mizjajl. 31 Furthermore, a 
contemporary and a student of ‘Abd ar-Rahman al-Ahdal, the already 
mentioned renowned muhaddith of Medina in the late eighteenth century, 
Muhammad c Abid as-Sindi al-Madanl (1190-1257/1776-1841) himself, 
also met and studied with Amr Allah al-Mizjajl. 32 It is worth noting that 
Amr Allah al-Mizjajl was one of the six teachers of ‘Abd ar-Rahman 
al-Ahdal included in his at-tabaqdt al-uld , covering his Zabld teachers 
who studied with his grandfather, Yahya al-Ahdal. c Abd ar-Rahman al- 
Ahdal further relates that in 1202/1787, he and his schoolfellow, Sa c d 
ad-DIn b. SaTd al-Qarwanl, visited Amr Allah al-Mizjajl and stayed with 
him for three days. During this time he read with him works on hadith 
and tasawwuf and received the transmission of dhikr , litany formula 
(talqin adh-dhikr ) for both the Qadiriyyah Order to be pronounced out 
loud ( jahran ) and that of the Naqshabandiyyah Order to be done silently 
(sirran ). Amr Allah al-Mizjajl in turn had received the Sufi Order from 
Yahya al-Ahdal who also dressed him in the Sufi ‘patched mantle’ ( at - 
khirqat as-sujiyyah ). 33 

Among Amr Allah’s teachers were his own father c Abd al-Khaliq 
b. az-Zayn al-Mizjajl, Yahya al-Ahdal, Ahmad b. Muhammad Sharif 
Maqbul al-Ahdal, and other Zabld scholars of the latter’s generations 
such as SaTd al-Kabudl and c Abd al-Khaliq b. Abl Bakr al-Mizjajl (1100- 
81/1688-1768). His al-Haramayn teachers included, among others in 
Medina, the prominent Indian muhaddith , Muhammad Hayat as-Sindi 
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(d. 1163/1749), who himself was a student of c Abd Allah al-Basri (d. 
1134/1722) and Muhammad b. c Abd al-Hadl as-Sindl, better known as 
Abu al-Hasan as-Sindl al-Kablr (d. 1138/1726). Muhammad Hayat as- 
Sindl was also a teacher of the famous Islamic theologian and reformer, 
founder of the Wahhabi movement, Muhammad b. c Abd al-Wahhab 
(1115-1206/1703-92). 34 Muhammad Hayat eventually granted Amr Allah 
al-Mizjajl an ijdzah and handed him his thcibat entitled al-Wijdzcih Ji 
‘l-Ijazcih . In Mecca Amr Allah studied with, among others, Muhammad 
b. Ahmad b. Sa c Id better known as Ibn c AqIlah (d. 1150/1737), a well- 
known muhciddith who authored a famous work on al-hadith cil-musalscil 
(the traditions with a continuous chain of transmitters) entitled al-Fawd ’id 
al-Jalilcih fiMusalscildt Ibn c Aqilah , 35 According to al-Fadanl, both Amr 
Allah al-Mizjajl and his teacher, Ahmad al-Ahdal also studied with a 
Jdwf scholar who resided in Medina, namely ‘Aqib b. Hasan ad-DIn 
al-Falimbani. As we shall see shortly, this Jdwi scholar was also one of 
c Abd as-Samad al-Falimbanl’s own teachers in Medina. 36 

In addition to receiving hadith from his father, Amr Allah al-Mizjajl 
possessed isndds through his father that connected him with such scholars 
as Ibrahim al-Kuranl, c Abd Allah al-Haddad, c Abd Allah al-Basri, Hasan 
al- c UjaymI and Abu al-Hasan as-Sindl al-Kablr. Therefore, he was 
among the most sought-after in the isndds of the scholarly networks 
during this period. Al-Fadanl tells us that Amr Allah al-Mizjajl provided 
a comprehensive list of his teachers and isndds in his concise thcibat 
entitled al-Qawl al-Munjifi Thabat al-Mizjdji? 1 

According to ‘Aydarus al-Habshl, Amr Allah al-Mizjajl died in 
1207/1793 and his student, Muhammad c Abid as-Sindl relates that he 
was buried at at-Tahiyyah, a well-known village outside Zabld. 38 

The last among the list of al-Falimbani’s known teachers in Yemen 
is Ahmad b. Sulayman [Abl al-Qasim] b. Abl Bakr [ c Umar Abakr] b. 
Sulayman b. Abl Bakr b. Muhammad b. c Umar b. Abl al-Qasim b. Abl 
Bakr b. Abl al-Qasim b. { Umar b. c All b. c Umar al-Hajjam al-Ahdal al- 
Husaynl al-Ahdall az-Zabldl. 39 

There is no information on his dates of birth and death, but what we 
can derive from his life account is that he was a scholar from Zabld and 
was reported to have been alive in 1212/1797. According to his student, 
Muhammad c Abid as-Sindl in his isndd on receiving The tradition with 
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continuous chain for the Sufi mantle’ ( al-musalsal bi-ilbds al-khirqah 
as-sufiyyah ), Ahmad al-Hajjam clothed him with his ‘white turban’ 
(7 mdmah bciyda’) in 1212/1797 at al-Qutay', a village in Yemen. Ahmad 
al-Hajjam in turn had received it from his father Sulayman al-Hajjam, 
who had received it from Yahya al-Ahdal, who in turn had received it 
from the hand of his own teacher, the Meccan Sufi and c dlim Shaykh 
Hasan al- c UjaymI. It should be noted in passing that Hasan al- c UjaymI’s 
isndds demonstrate that he had extensive scholarly connections with 
earlier generations of prominent scholars and renowned Sufis who 
included among others, Ahmad al-Qushashl, Ahmad ash-ShinnawI, c Abd 
al-Wahhab ash-Sha c ranI, Jalal ad-DIn as-Suyutl, leading back to Ibn al- 
c Arab!, c Abd al-Qadir al-JIlanl, and as far as the earliest Sufis al-Junayd 
al-Baghdadl, as-Sarl as-Saqatl, and Ma'ruf al-Karkhl. 40 

Ahmad al-Hajjam had studied, among others, with his own father 
Sulayman, Ahmad al-Ahdal, Ahmad b. Idris b. c Abd Allah b. C A1I al- 
IdrisI, c Abd al-Khaliq b. Abl Bakr al-Mizjajl, Muhammad b. c Ala’ ad-DIn 
al-Mizjajl (d. 1180/1766) and Ahmad b. c Abd ar-Rahman al-AshbulI 
al-Misrl (d. 1173/1759). 41 His teachers in turn studied with earlier 
generations of scholars such as c Abd Allah al-Basrl, Ahmad an-Nakhll, 
and Abu Tahir Muhammad b. Ibrahim al-Kuranl. 

His father, Sulayman al-Hajjam, better known as ‘Sahib al-Qutay c ’ 
(master or owner of al-Qutay c ), was also included by Murtada az-Zabldl 
among his numerous teachers in Zabld, with whom he studied sections 
of an-NawawI’s Riydd as-Sdlihin and at-Tibydn [fi Adah Hamalat al- 
Qur’dn] upon his arrival in al-Qutay c , Yemen in 1166/1752 when he 
attended his lectures and heard Ahmad al-Hajjam read these works for 
the class in the presence of his father. As a sign of initiation into the 
Sufi order, Sulayman al-Hajjam dressed Murtada az-Zabldl with his 
tdqiycih (cap or headdress), instructed him in the talcfin cidh-dhikr for the 
Qadiriyyah order, and later gave him his general ijazahA 1 

Obviously, Murtada az-Zabldl was a contemporary to Ahmad al- 
Hajjam as he further relates that both of them travelled from Zabld to 
Bayt al-Faqlh in 1164/1750 where they studied with Sayyid Mashhur 
[b. Mustarlh] al-Ahdal and received from him al-hadith cil-musalscil 
bi ‘ l-awwaliyyah . 43 In addition, upon his father’s instruction, Ahmad 
al-Hajjam read Ahmad b. 'All b. Mas'ud’s Kitdb Marah [al-Arwdh ], a 
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work on Arabic morphology with Murtada az-Zabldl together with other 
works that az-Zabidl authored. As we shall see later, Murtada az-ZabTdl 
was also one of al-Falimbani’s teachers. 

Among the works that al-FalimbanT read and studied with Ahmad 
al-Hajjam were al-Bukhari’s (d. 256/870) al-Jami’ as-Sahih, and Ibn 
‘Ata’ Allah’s (d. 709/1309) al-Hikam (or the Aphorisms) and at-Tanwir 
fiIsqdt at-Tadbrr, both renowned works on Sufism. 44 

Thus, it is obvious that al-Falimbanl had intensive contacts with 
Yemeni scholars, in particular, those from Zabid and through them he 
further had extensive scholarly links not only to earlier generations of 
ulamd' of Yemen, but also of al-Haramayn and Egypt. 


Mecca 

It appears that after studying in Yemen, c Abd as-Samad al-Falimbanl 
continued his journey to study in al-Harcimayn. His known teachers in 
Mecca include many eminent scholars of the holy city at the time. Among 
them was [Abu al-Makarim] Salim b. c Abd Allah al-Basri ash-ShafTl 
al-Makkl (d. 1160/1747), who was the son of the renowned Meccan 
muhaddith c Abd Allah b. Salim b. Muhammad b. isa al-Basri al-Makkl 
(1049-1134/1639-1722), originally from Basrah, Iraq. 45 Though his 
biographer gives no information on his date of birth, Salim was born in 
Mecca and most likely in the late seventeenth century. 

Salim al-Basri, like his father, c Abd Allah al-Basri, was known 
mainly as a traditionist muhaddith. He studied mostly with his father and 
inherited his knowledge. Thus al-HadrawI remarks that ‘God cast the 
barakah on his son’ [Salim], and likewise he was an authority in hadith 
that he was known as a muhaddith and faqih. A 6 It is important to note 
Mirdad’s view that c Abd Allah al-Basri was one of the three Meccan 
scholars who possessed c uluw al-isndd (superior isndd) which later 
generations of scholars from al-Hijaz, Yemen, Egypt and Syria generally 
include them in their isndds A1 and was also known as one of the ‘seven 
hadith experts of al-Hijaz’ ( masdnid al-Hijaz as-sab ( ah ). 48 

Undoubtedly, c Abd Allah al-Basri had established the reputation of 
the al-Basri family in scholarly circles in al-Haramayn. Thus, through 
his father, Salim al-Basri was connected with such scholars as Shams 
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ad-DIn Muhammad b. ‘Ala’ ad-DIn al-Babill (d. 1077/1666), Ahmad 
b. ‘Abd al-Latlf al-Bashbishi (d. 1096/1684), ‘Isa b. Muhammad ath- 
Tha'alibi al-Maghribi (d. 1080/1669), ‘Abd al-‘AzIz b. Muhammad 
az-Zamzaml (d. 1072/1661), Ibrahim al-Kurani (d. 1101/1690), Zayn 
al-'Abidin (d. 1078/1667) and ‘All (d. 1070/1659), both sons of ‘Abd 
al-Qadir b. Muhammad at-Tabari (d. 1033/1624), and the Qddi Taj ad- 
DIn b. Ahmad better-known as Ibn Ya'qub (d. 1066/1656). 49 It is worth 
noting that most of these scholars were also teachers of al-Falimbanl’s 
Jowl predecessors such as ‘Abd ar-Ra’uf as-Sinklll (1024-1105/1615- 
1693) and Muhammad Yusuf al-Maqassari (1037-1111/1627-99), or at 
least had scholarly contacts with them. 

Among Salim al-Basri’s disciples apart from al-Falimbanl were 
the renowned muhaddith of Medina, Muhammad Hayat as-Sindl, who 
also studied directly with ‘Abd Allah al-Basri; 50 Muhammad b. Sadiq 
as-Sindl or Abu al-Hasan as-Sindl as-Saghlr (1125-87/1713-73), who was 
also a student of Hayat as-Sindl. Moreover, the Islamic reformer who 
has been called ‘the greatest intellectual Muslim India produced,’ Shah 
Wall Allah Ahmad b. ‘Abd ar-Rahlm ad-DihlawI (1114-76/1703-62), 
had also met and studied with Salim al-Basri during his visit to al-Hijaz 
from 1143/1730 to 1145/1732. 51 Shah Wall Allah in his hope to restore 
the ’ulamd” s former power and influence had urged Muslim rulers to a 
jihad against the Maratha and Jat Bharatpur enemies of Islam. 52 

Salim al-Basri died in Mecca and Mirdad quotes ash-Shaykh al- 
Qattan, who related in his Tanzil ar-Rahmdt that his death occurred on 2 
Muharram 1160/14 January 1747, and that he was buried at the al-Ma‘la 
burial ground in the Holy City. He was survived by his four sons: Hasan, 
‘Abd ar-Rahman, Abu al-Fath and ‘Abd al-Qadir; however, none of them, 
according to Mirdad, were learned ( ’dlim ) or seekers of knowledge. 53 
Therefore, from his year of death, we can deduce that al-Falimbanl, being 
his student, must have studied in Mecca with him before 1160/1747. 

Al-KattanI states that among Salim al-Basri’s works was a that at 
entitled al-Imddd Bi-Ma'rifat c Uluw ‘l-Isndd, an abridged version of his 
father’s thabat carrying the same caption, completed in 1126/1714. 54 
Among the works that al-Falimbanl studied and read with him were the 
Sunan of Ibn Majah (d. 273/886), one of the major Six canonical hadith 
books, and al-Jarabardl’s (d. 746/1345) commentary on ash-Shajiyah, a 
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work on Arabic morphology by the outstanding master grammarian Ibn 
al-Hajib (d. 646/1248). 55 

The next teacher of al-Falimbanl in Mecca, Sayyid [Abu Hafs] 
‘Umar b. Ahmad b. ‘Aqil b. Abl Bakr b. Muhammad b. Abl Bakr b. ‘Abd 
ar-Rahman Ali Ba ‘Alawl b. ‘Aqil b. Abi Bakr as-Sakran al-Husayni al- 
‘ Alawl al-MakkT ash-Shafi‘1, better-known as as-Saqqaf (d. 1174/1760), 
was undoubtedly an important scholar in Mecca. 56 

‘Umar as-Saqqaf was the grandson of Abu Bakr b. Muhammad 
b. Abl Bakr b. ‘Aqil as-Saqqaf (d. 1074/1663), a student of the 
aforementioned famous Egyptian muhaddith Muhammad b. ‘Ala’ ad- 
Dln al-Babill. He was also the maternal grandson (sibt) of the above- 
mentioned eminent Meccan muhaddith ‘Abd Allah al-Basri, who as we 
have already mentioned, was also a student of al-Babill. 57 

Born in Mecca in 1102/1690, ‘Umar as-Saqqaf studied with 
numerous scholars of al-Haramayn and became an expert in various 
branches of Islamic knowledge, but was mainly known as a great 
muhaddith. His student Murtada az-Zabidi, eulogised him as ‘ al-imdm 
al-muhaddith al-musnid shaykh al-hadith in Hijaz, and the star of the 
religion ( najm ad-din ).' 58 

In addition to studying with ‘Abd Allah al-Basri, ‘Umar as-Saqqaf 
gained a great deal of benefit from eminent scholars in al-Haramayn, 
such as Ahmad an-Nakhli, Hasan al-‘UjaymI, Taj ad-DIn b. ‘Abd al- 
Muhsin al-Qal‘1 (d. 1149/1736) who was the Qddi and mufti of Mecca, 
‘Abd al-Qadir b. Abl Bakr as-Siddiql (d. 1138/1725), Ibn ‘Aqllah, Idris b. 
Ahmadal-Yamani, ‘Abdal-Wahhabb. Ahmadat-TantawI(d. 1154/1741), 
and Mustafa b. Fath Allah al-Hamawi (d. 1124/1712) originally from 
Hamah in Syria. 59 The latter, according to al-Kattam was perhaps the 
master of the highest isndd among all of them. 60 Under the guidance 
of his maternal grandfather al-Basri, in 1110/1698 at the age of eight, 
‘Umar as-Saqqaf received the al-liadith al-musalsal bi ‘l-awwaliyyah, 
highly, from the Egyptian scholar Shihab ad-DIn Ahmad b. Muhammad 
b. Ahmad b. ‘Abd al-Ghanl ad-Dimyatl (d. Ill 7/1705 in Medina), better 
known as Ibn ‘Abd al-Ghanl or al-Banna’. In turn, Murtada az-Zabldl 
later received this hadith from ‘Umar as-Saqqaf when he met him in 
Medina in 1163/1749. One year later, in 1164/1750, he adhered to him 
and devoted himself ( Icizama ) to studying with him in Mecca. 61 
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Among c Umar as-Saqqaf s students, other than al-Falimbanl and 
the aforementioned Murtada az-Zabldl, were prominent scholars such 
as Ahmad b. Hasan al-Jawharl (1096-1182/1684-1768), who, as we 
shall see later, was also among al-Falimbanl’s own Egyptian teachers, 
Hasan b. c Abd ar-Rahman al-Jabartl (1110-88/1698-1774), the father 
of the famous Egyptian historian c Abd ar-Rahman al-Jabartl, author of 
Tarikh c Ajd’ib al-Athdr , and Shah Wall Allah ad-DihlawI, who relates 
in his cil-Fcidl al-Mubln fi 1-Musalsal min Hadith an-Ncibial-Amln that 
he received al-hadlth al-musalsal bi ‘l-awwaliyyah from c Umar as- 
Saqqaf. 62 It is important to note that Shah Wall Allah was also a disciple 
of Muhammad Abu Tahir al-Kuranl (1081-1145/1670-1733), whom he 
met in Medina in 1112/1700 and regarded as one of his preferred teachers 
with whom he studied numerous hadith books and received isndds for 
each. 63 Abu Tahir al-Kuranl in turn studied with the ‘five musnids of 
al-Hijaz’ ( musnidl al-Hijdz al-khamsah) of that generations: his own 
father, Ibrahim b. Hasan al-Kuranl, c Abd Allah b. Salim al-Basrl, Ahmad 
b. Muhammad an-Nakhll, Hasan b. C A1I al-'Ujayml, and Muhammad b. 
Sulayman ar-Rudanl. 64 

As for al-Falimbanl, it is through his study with c Umar as-Saqqaf 
that he is connected directly to, and received the authority from him 
to transmit works from the prominent seventeenth century c ulamd ’ of 
Mecca. These include c Abd Allah al-Basri’s al-Imddd bi-Ma'rifat c Uluw 
al-Isndd, Ahmad an-Nakhll’s Bughyat at-Tdlibln li-Baydn al-Mashdyikh 
al-Muhaqqiqln al-Mudamidln , and the thabat of Hasan al- c UjaymI 
compiled by his student Taj ad-DIn b. Ahmad ad-Dahhan al-Hanafi al- 
Makkl (d. after 1160/1747) (also a teacher of c Umar as-Saqqaf) entitled 
Kifdyat al-MutatallV li-md Zahara wa-Kliafia min Ghalib Marwiyydt 
al-Musnid ash-Shaykh Hasan b. All al- ( Ujay ml al-Hanafi. 65 Other works 
that al-Falimbanl studied and read with him include Ibn Majah’s Sunan , 
and the well known biographies of Hanbalites or Tabaqdt al-Handbilah 
by Abu Ya f la Ibn al-Farra’ al-Baghdadl (d. 458/1065). 66 

Another important teacher of al-Falimbanl in Mecca was c Ata’ 
Allah b. Ahmad b. c Ata’ Allah b. Ahmad al-Azharf al-Misri al-Makkl 
ash-ShalTl, an Egyptian scholar who settled and died in Mecca. 67 None 
of his biographers gives us his date of birth, but he was bom in Egypt 
and studied at al-Azhar with such scholars, among others, c All ad-Darlr 
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al-Hanali, Mustafab. Ahmadal-‘AzTzI, ‘Ayd (or Id) b. ‘Allan-NumrusT 
(d. 1140/1727), Ahmad al-Khalifi, ‘Abd al-Wahhab at-TantawI and 
Muhammad ash-Shinnawi. It appears that sometime after completing 
his education in Egypt he migrated to al-Haramayn or, in Murtada 
az-Zabldi’s terms, he resided there ( nazil al-Haramayn) and was very 
active in teaching in both Mecca and Medina. Murtada az-Zabidi also 
includes ‘ Ata’ Allah as one of his own numerous teachers and relates 
that he finally took up residence in Mecca ( tadayyara Makkah) where 
he died in 1187/1773 at the age of ninety. 68 Thus, ‘Ata’Allah must have 
been born around 1097/1685. 

The date of ‘Ata’ Allah’s migration to Mecca is also unknown to 
his biographers. However, from al-Falimbam’s account in his Zahrat 
al-Murid, we can deduce that he must have migrated to Mecca prior to 
1178/1765, the year al-Falimbam completed his work. This is evident 
from ‘Ata’ Allah’s nisbah as al-Falimbam tells us that among his teachers 
in Mecca, was Shaykh ‘Ata’ Allah b. Ahmad al-Misri al-Azhari and 
thenceforth ( thumma ) al-Makkl. Hence, he had already migrated to 
Mecca when al-Falimbanl studied with him. 69 In his Zahrat al-Murid, 
al-Falimbam also frequently cites ‘Ata’ Allah’s work entitled al-’lqdal- 
Faridfi Tahqiq Kalimat at-Tawhid (The Unique Necklace on Verification 
of the Expression of Monotheism), obviously one of his numerous works 
that he read with him. It is also evident that al-Falimbanl venerates him 
highly as he calls him “ shaykhuna al-'dlim al-a lid mall al-muhaqqiq 
al-mudaqqiq ” [our deeply learned, meticulous and exacting master]. 70 
According to al-Falimbanl, in his al- r Iqdal-Farid, ‘Ata’ Allah elaborates 
extensively the two levels of the doctrine of monotheism in Islam: tawhid 
al-khawdss (monotheism of the elite) and tawhid khawdss al-khawdss 
(monotheism of the elite of the elite). 71 This clearly implies excluding the 
general public from getting involved in the discussion of this doctrine. 

His students, other than Murtada az-Zabidi and al-Falimbam, 
also included Abu al-Hasan as-Sind! as-Saghlr (d. 1187/1773), Salih 
b. Muhammad al-Fullanl (1166-1218/1752-1803), the West African 
muhaddith who settled in Medina, and Sulayman b. Yahya al-Ahdal (d. 
1197/1783). 

‘Ata’ Allah was a prolific author, and a scholar of certain intellectual 
importance in the scholarly circles. According to Murtada az-Zabidi, 
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he is said to have written no less than fifty works most of them dealing 
with al-ma c qul (rational sciences). His works include: Mantiq cil-Hddir 
wa ‘l-Bddi wa-Maqsad cir-Rdyih wa ‘ l-Ghddi , Matla c al-Burhdn min 
TawdlV al-Mizan; both works on logic, al-Qawl al-Mu c tabar fi dim 
al-Athar , Risdlah fiAdah al-Bahth and Tuhfat Ahlal-'Asr bi ‘1-Maqulat 
al- c Ashr , al-Usul al-Muhimmah min Mawdrith al-Ummah , a copy of 
which written in his own handwriting dated 1186/1772, which was 
known to az-Zabldl; Nihdycit cil-Ijdz fi ‘l-Haqiqat wa ‘l-Majdz , Nihdyat 
al-Arabft Shark Ldmiyat al- c Arab, 12 Tuhfat al-Khulldn bi-Sharh Nasihat 
al-Ikhwdn , completed in 1170/1756; and Nafhat al-Jud fi Wahdat al- 
Wujud. 7i It is important to note that al-Falimbanl was one of the Jdwi 
ulama \ as we shall see later, who eventually became an expert on the 
doctrine of wahdat al-wujud (Oneness of Being) that he wrote a treatise 
on this topic entitled Zdd al-Muttaqin. 

Another Meccan scholar whom al-Falimbanl mentioned in his 
Zahrat al-Murid and Sayr as-Sdlikin as his teacher was c Abd al-Ghanl 
Hilal al-MakkI. 74 He is [Zayn ad-Din] c Abd al-Ghanl Hilal b. Muhammad 
Hilal b. Muhammad Sunbul ash-Shafifi (d. 1212/1798), a faqih and mufti 
of the Shafifi School of Islamic jurisprudence in the Holy City. 75 

Though no sources provide us with his year of birth, c Abd al-Ghanl 
Hilal was bom in Mecca and studied with its r ulama ' and eventually 
became a renowned scholar there, especially as a faqih. The most 
significant among his teachers were his own father, Muhammad Hilal 
(d. 1159/1746), who was a student of £ Abd Allah al-Basri, his uncle, 
Muhammad Sa c Id Sunbul (d. 1175/1761), the renowned author of al- 
Awd y il as-Sunbuliyyah , who was also the Shall C I mufti of Mecca, and 
c Umar al-Saqqaf (d. 1174/1760), the above mentioned maternal grandson 
of al-Basri and teacher of al-Falimbanl. 76 c Abd al-Ghanl Hilal was 
appointed as the ShafiT mufti in Mecca and students flocked to study with 
him. His students included prominent scholars of the following generation 
such as the Damascene muhaddith , £ Abd ar-Rahman b. Muhammad 
al-Kuzbari, better known as al-Kuzbari as-Saghlr or al-Kuzbari al- 
Hafid (1184-1262/1770-1846), his own cousin, the Meccan muhaddith , 
Muhammad Tahir b. Muhammad SaTd Sunbul (d. 1218/1803), and Yasln 
b. c Abd Allah Mlrghanl (d. 1255/1839), the son of c Abd Allah b. Ibrahim 
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MIrgham al-Mahjub, a renowned Sufi in at-Ta’if. The latter, as we shall 
see shortly, was also among al-Falimbam’s teachers. 

According to al-Falimbanl, his teacher c Abd al-Ghanl Hilal was 
among the c ulama ’ of Mecca who attended the lectures of the visiting 
Egyptian Shaykh Ahmad ad-Damanhuri during the Hajj in 1178/1765. 
Thus, al-Falimbanl must have studied with him prior to this time as he 
was already described as 6 our master and teacher, the learned, and the 
praiseworthy’ ( mawldna wa-shciykhund aWdlim al-fddil). 11 Though we 
do not have any information on the subjects that al-Falimbanl studied 
with him or the works that he read with him, without doubt he must 
have taken the opportunity to study at least ash-ShafiTs fiqh works 
with him since he was a facfih and mufti of the ShafTl School of Islamic 
jurisprudence in Mecca during that time. c Abd al-Ghanl’s fiqh influence 
on c Abd as-Samad al-Falimbanl is strongly reflected in his works. For 
instance, on the question of silver nisdb (zakdt ) based on weight, al- 
Falimbanl chose c Abd al-Ghanl’s legal opinion over different scholarly 
rulings on the same issue. 78 

c Abd al-Ghanl Hilal died in Mecca. Mirdad points out that according 
to the handwriting of Muhammad b. Hamldah al-Makkl, he died on 
21 Sha'ban 1212/8 February 1798 and was interred at al-Ma c la. This, 
according to Mirdad was in accordance with his own finding in Thabat 
cil-Kuzbciri. 19 

One of the interesting teachers of al-Falimbanl in Mecca was the 
visiting Egyptian Shaykh Ahmad ad-Damanhuri. [Shihab ad-Din Abu 
al- c Abbas] Ahmad b. c Abd al-Mun c im b. Yusuf b. Siam ash-ShafTl 
al-Malikl al-Hanafi al-Hanball ad-Damanhuri al-Madhahibl al-Azhari 
(1101-92/1690-1778), better known as Ahmad ad-Damanhuri, was also 
evidently one of the most prominent figures in the scholarly circles 
during the eighteenth century. He was also known as al-Madhahibl for his 
knowledge and authority in giving fatwd in all four Sunni legal schools 
of Islamic jurisprudence. 80 

Ahmad ad-Damanhuri was bom in 1101/1690 in Damanhur, Egypt. 
His student, Murtada az-Zabldl relates that he came as a young orphan 
without support to study at al-Azhar. With diligence, he devoted himself 
to learning, and expanded his studies and accomplishments. The c ulama’ 
of the four schools of law granted him authorisation ( ijdzah ) to teach in 
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all four schools. He had an excellent memory and great knowledge and 
wrote on various branches of knowledge. He gave fatwds in accordance 
with the four schools but he did not put his scholarship and writings to 
good benefit because of his reluctance to impart them to his students, or 
to others. Sometimes he would impart useful points to some strangers. 
Murtada az-Zabldi regularly attended his lectures at the Husaynl Shrine 
( al-Mashhad al-Husayni) in Cairo, but he would admix them with 
anecdotes and tales of his experiences, to pass the time. After the death of 
Muhammad b. Salim al-Hifni (also known as al-HifnawI) in 1181/1767, 
also a teacher of Murtada az-Zabldi, Ahmad ad-Damanhuri was appointed 
the rector of al-Azhar. The commanding officials ( umcird ’) stood in awe 
of him because he zealously proclaimed the truth, insistent upon enjoining 
virtue and was generous with his possessions. Kings flocked to him 
from various regions and brought him sumptuous gifts. Other Egyptian 
officials, representing the government revered him. Although famous and 
held in high esteem, he was shy of public sessions and gatherings. 81 

Ad-Damanhuri performed the Hajj with the official Egyptian 
contingent in 1177/1763. The Sharif and c ulamd’ of Mecca came to 
visit him. He returned to Egypt and Shaykh c Abd Allah al-AdkawI (d. 
1184/1770) extolled him in a poem to congratulate him on this occasion. 
Murtada az-Zabldi relates that he visited him on Shawwal 1179/March 
1766, in his dwelling in Bulaq, where he kept company with him. He 
received the ijdzah from Ahmad ad-Damanhuri who handed him his 
lhabat entitled al-Latd’ifan-Nuriyyah ff ‘l-Minah ad-Damanhuriyyah , 82 
According to Khawqlr, he is also said to have compiled another thabcit 
entitled al-Kawdkib az-Zdhirah fi Athar Ahl ‘ l-Akhirah , which has not 
been recovered. 83 

At the end of his life, ad-Damanhuri became very ill and was 
confined to his home. He passed away on Sunday, 10 Rajab 1192/4 August 
1778. Funeral rites were held at al-Azhar Mosque with an overflow of 
mourners. His genealogy was read (he was believed to have been the 
progeny of Abu Muhammad al-Battal al-GhazI, a famous Arab Muslim 
warrior of the third/ninth century) and he was interred in the cemetery 
of al-Bustan. 84 

In the al-Latd’if cin-Nuriyycih, Ahmad ad-Damanhuri devotes long 
passages to providing the list of teachers with whom he studied, the titles 
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of books he studied, along with the isndds for each of them and the ijdzahs 
that he received from his teachers. He states that he studied the fiqh books 
of the four madhhabs in the following order: ash-Shafi c iyyah, followed by 
al-Hanafiyyah, then al-Malikiyyah and finally al-Hanabilah. His teachers 
include Shall C T scholars such as c Abd Rabbih b. Ahmad ad-DIrl, whom 
he describes as the ‘the most knowledgeable in ShafiT fiqh\ c Abd ad- 
Da’im al-Ajhuri, and c Abd ar-Ra’uf al-Bashblshl. Sayyid Muhammad 
b. Muhammad as-Salamum al-Malikl, the Shaykh of Mallkiyyah who 
granted him ijdzah dated 16 th Ramadan 1139/6 th May 1727. The Faqrh 
Muhammad b. c Abd al- c Az!z az-Zayadl al-Hanafi granted him ijdzah 
in Dhu al-Hijjah 1140/July 1728, and Ahmad b. c Awad al-MirdawI al- 
Maqdisl al-Hanball granted him ijdzah on 3 rd RabT al-Akhir 1140/18 th 
November 1727. 85 

Though ad-Damanhuri was an Egyptian scholar, it is clear from al- 
Fafimbam’s Zahrat al-Murul that he studied with him during the above 
stated visit to Mecca for the pilgrimage. 86 However, it is not impossible 
that al-Fafimbam also studied with him during his own journey and 
study in Egypt. In addition, al-Falimbanl points out that several Egyptian 
scholars also attended ad-Damanhuri’s lectures in Mecca. They included 
Ahmad b. Ahmad as-SiblawI, better known as Razzah (or Ruzzah) (d. 
1180/1766), 87 and Muhammad al-Faris ash-ShafiT al-Misri. 88 It is not 
improbable that al-Falimbanl took the opportunity to study with or at 
least consult them during their stay in Mecca, especially since we know 
he recognised them as having knowledge and eulogized both as ‘al- C dlim 
al-fddil. ’ 

It is evident that Ahmad ad-Damanhuri was known as a prolific 
author on numerous subjects including fiqh or, in az-Zirikll terms, he 
was one of the Egyptian scholars who were “al-mukthirin min ‘t-tasdmf 
ji 6 1-fiqh wa-ghayrih ” 89 Murtada az-Zabldl provides thirty-five titles, 
adding that he also wrote numerous small epistles which were not 
included in his list, 90 while Brockelmann lists twenty-nine of his works. 91 
Most of his works deal with fiqh , hadlth , tawhid , mantiq , baydn , 1afsu% 
rnawddz (sermons), kaldm and tasawwuf They include Kitdb Subul ar- 
Raslidd ild Nafa c al- c Ibad completed in 1162/1748, Idah al-Mushkildt 
min Matn al-IstVdrdt , on metaphor, Irshdd al-Mdhir ild Kanz al-Jawdhir , 
on the ‘science of letters and names’ {film al-huruf wa j-asmd ’), Iddli 
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cil-Mubhcim min Madnl as-Sullcim on logic, a fiqh work on the Hanafi 
School of Islamic jurisprudence entitled Tariq al-Ihtidd y bi-Ahkdm 
cil-Imdmah wa *l-Iqtida \ and Hilyat al-Lubb al-Masun f cild 'l-Jaw heir 
al-Maknun , on rhetoric. 92 Other works which were not listed by his 
biographers include his Tahsil al-Mardm bi ‘d-Dua c r ala ‘d-Dawdm, 
and al-Qawl al-Mufid li-Ma c dm Durrat at-Tawhid , 93 and a work on 
issues pertaining to the demolition of churches in Cairo. 94 Al-Falimbanl 
mentioned some of the above listed works in his Zahrat al-Murid , which 
without doubt indicates that he had read them directly with Ahmad ad- 
Damanhuri. 95 

An important Meccan teacher of al-Falimbanl was [Abu al-Fawz] 
Ibrahim b. Muhammad b. c Abd al-Latlf b. c Abd as-Salam ar-Ra’Is 
az-Zubayri az-Zamzaml al-Makkl (d. 1195/1781). 96 According to the 
biographical notice on his son Muhammad Salih (1187-1240/1773-1824), 
his lineage links him to az-Zubayr, a prominent companion of the Prophet 
SAW. 97 Ibrahim ar-Ra’Is az-Zamzaml was born in Mecca in 1110/1698 
and evidently was a prominent scholar from the ZamzamI family. 98 

Ibrahim az-Zamzaml’s teachers included Ibn c AqIlah, Sayyid 
c Umar as-Saqqaf, Salim al-Basrl, £ Ata’ Allah al-Misri, Muhammad b. 
at-Tayyib al-Maghribl (1110-70/1698-1756), Ahmad b. c Abd ar-Rahman 
al-AshbulI, with whom he and Murtada az-Zabldl attended lessons on as- 
Suyutl’s al-JdmV as-Saghir , c Abd Allah MIrghanI and c Abd al-Wahhab 
at-TantawI al-Ahmadl. He also studied with visiting scholars to Mecca 
such as the Egyptians c Abd Allah b. Muhammad b. c Amir ash-ShubrawI 
(1094-1171/1682-1757), £ Umar ad-Da c ujI, and Ahmad al-Jawhari (1096- 
1182/1684-1768). Most of these scholars were also among al-Falimbanl’s 
teachers as we can see elsewhere in this chapter. 

Murtada az-Zabldl describes Ibrahim az-Zamzaml as the eloquent 
( al-faslh , al-mufawwah ), Imam and the mua ’qqit al-Haram (the scholar of 
astronomy charged with establishing the exact prayer times) adding that 
he was well versed in various religious sciences. He was initiated into the 
Naqshabandiyyah Order through his master c Abd ar-Rahman al- £ Aydarus 
who wrote an epistle in his name entitled Risdlat al-Baydn wa ‘ t-Ta Jim li- 
MuttabV Millat Ibrahim, granting him his ijazah and providing his isndd 
in the colophon. He was also initiated into the Khalwatiyyah Order 99 by 
Shaykh Mustala al-Bakrl who eventually appointed him as his khalifah 
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for the opening of dhikir gatherings and the recitation of his midnight 
litany ( Wird as-Sahar) } 00 Under the guidance of the father of the Egyptian 
historian, c Abd ar-Rahman al-Jabartl, Hasan al-Jabartl (1110-88/1698- 
1774) during his sojourn in Mecca (1155/1742), Ibrahim az-Zamzaml 
was able to master dim al-falak (astronomy). 101 In 1176/1762, after the 
death of c Abd al-Wahhab at-Tabarl, Ibrahim az-Zamzaml was appointed 
the new mufti of the Shafi c I School of Islamic jurisprudence in Mecca. 102 
His son, Muhammad Salih (d. 1240/1824) who was also one of Dawud 
al-Fatani’s teachers, a younger contemporary of al-Falimbanl, also 
became the mufti of Mecca later. 

We have seen that Ibrahim az-Zamzami was a contemporary and 
a close friend of the famous Egyptian scholar, Murtada az-Zabldl. Their 
close relationship is evident from the fact that they exchanged ijdzahs 
and corresponded regularly, and upon his request, Murtada az-Zabldl 
sent him his exposition of al-Ghazall’s al-Ihya entitled Ithaf as-Sddcit 
al-Muttaqin from Egypt in 1194/1780. 103 Ibrahim az-Zamzaml died in 
Mecca on 17 RabT al-Awwal 1195/13 March 1781 and was interred at 
al-Ma c la. 104 

The last scholar in the list of al-Falimbanl’s teachers in Mecca 
mentioned by c Abd ar-Rahman al-Ahdal was al- c Allamah Muhammad 
Mirdad. 105 My research on Muhammad Mirdad in several biographical 
dictionaries of the period under study points to Muhammad b. Muhammad 
Salih b. Muhammad Mirdad al-Hanafi al-Makkl (d. 1205/1790). 106 He 
was bom in Mecca where he grew up and studied with al-Haramayn 
scholars. He studied the art of recitation ( qird’cit ) with Shaykh c Umar b. 
c All (who was blind but whose heart was enlightened ‘cil-bcisir bi-qcilbih ’) 
al-Hanafi al-Makkl and studied hadith with al- c Allamah al-Muhaddith 
Abu al-Hasan as-Sindl as-Saglr al-Madanl al-Hanafi; with cish-Shciykh al- 
Muhciddith Muhammad al-Musaylihl ad-Darlr al-Misrl, and al- c Allamah 
c Abd ar-Rahman b. Husayn al-Fattanl al-Makkl al-Hanafi. All of these 
granted Mirdad their ijdzah. Muhammad Mirdad was later appointed as 
the Imam (prayer leader) and Khatib (orator) of the Sacred Mosque of 
Mecca. Since he was an Imam who mastered the art of recitation, we can 
expect that most probably among the subjects that al-Falimbanl studied 
with him was the Qur’an and its recitations. According to al-Bakri, 
c Abd ar-Rahman al-Ahdal also later met and studied with Muhammad 
Mirdad. 107 
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Muhammad Mirdad apparently built the reputation of the Mirdads 
as a noted scholarly family in Mecca. It is important to highlight that 
most of the members of the Mirdad family occupied the post of ‘shciykh 
cil-khutabd’ wci *l-a’immah ’ of the Sacred Mosque in the eighteenth 
and nineteenth century. 108 Among the most prominent members of the 
Mirdad family in later periods we find c Abd Allah b. Ahmad Abu al- 
Khayr Mirdad (1285-1343/1868-1924), who was a Qddi , historian, and 
biographer of Mecca. 109 

In addition to c Abd as-Samad al-Falimbanl’s Arab teachers, 
according to Shaghir Abdullah, he also studied with a Jdwf scholar, 
Muhammad Zayn b. Faqlh Jalal ad-DIn b. Shaykh Kamal ad-DIn b. al- 
Qadl Baginda Khatlb at-Tarun Pasir al-JawI al-Ashl (from Aceh), who 
resided in Mecca. 110 Abdullah rightly believes that al-Falimbanl met and 
studied with him in Mecca. 111 

Taking into consideration the dates and places in which Muhammad 
Zayn al-Ashl completed his known works, it is highly plausible that 
al-Fahmbanl studied with him. All of his currently known works were 
written in Mecca; these include his Biddyat cil-Hiddycih , a translation of 
as-SanusI’s Umm al-Bardhin completed on the 24 of Sha c ban 1170/19 
January 1756, 112 Kashf cil-Kirdm jf Baydn an-Niyycit c inda Takbfrat 
al-Ihrdm , completed on 8 Muharram 1171/22 September 1757, 113 and 
Talkhis al-Faldh ffBaydn Ahkdm at-Taldq wa ‘n-Nikdh , completed on 7 
Dhu al-Hijjah 1175/29 June 1762, or perhaps even earlier as a manuscript 
copy seems to indicate an earlier date. 114 As we can see, all of these 
works were written before al-Falimbanl began writing his first work in 
1178/1765; therefore, Muhammad Zayn al-Ashl was most probably one 
of his early Meccan teachers who happened to be an established Jdwf 
scholar in the Holy City. 

It is important to note that in the Biddyat al-Hiddyah , al-Ashl 
points out that some ignorant people in the Archipelago, who claimed 
themselves as learned scholars, had accused the Sufis of herasy and 
permitted their books to be used as toilet paper. He also warned against 
the common practice of those ignorant people who only studied for two 
or three years but had accused undisputed Sufi masters such as the two 
renowned Medinese waifs, Ahmad al-Qushashl and Ibrahim al-Kuranl 
and his own Jdwf predecessor, c Abd ar-Ra’uf as-Sinklli, of being 
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unbelievers. However, al-Ashl strongly advised his students against 
reading the complicated works of his three Jdwi predecessors, namely, 
Hamzah al-Fansurl, Shams ad-DIn as-Sumatranl, and Sayf ar-Rijal, 
as he believed there were no proficient Jdwi scholars during his time 
capable of comprehending their teachings. This, he said, also applies to 
Arabic works on Sufism written by earlier Sufis such as Ibn al- c ArabI’s 
al-Futiihdt [al-Mcikkiyyah ] and Muhammad al-Ghauth’s al-Jawdhir al- 
Khams. He further explains that because of the inability of Jdwi scholars 
to understand the correct Sufi teachings, an author such as Sayyid c Alawl 
Ba-Faqlh, in his work entitled cin-Nur al-Mubin, had declared those who 
advocated the teachings of these three Jdwi scholars to be unbelievers. 115 
It is important to point out that in contradiction to al-Ashl’s belief, c Abd 
as-Samad al-Falimbanl was one of the Jawl f ulcund ’ who advocated 
the teachings of great Sufis such as Ibn al- c ArabI, c Abd al-Karim al- 
JTlT, and others, as well as his Jdwi predecessors such as Shams ad-DIn 
as-Sumatranl and c Abd ar-Ra’uf as-Sinklll. This, as we shall see later, 
was because he felt competent enough and had the ability to teach such 
difficult subjects and explain them to capable adepts. 

Among al-Ashl’s teachers whom he listed in his work was Shaykh 
Muhammad SaTd al-Makkl. 116 He is most likely to be Muhammad SaTd 
b. Muhammad Sunbul al-Mahallatl al-Makkl ash-ShafiT (d. 1175/1761 
in at-Ta’if), a ShafiT faqih and muhaddith who assumed the office of 
the mufti and teacher at Mecca ( tawalld al-iftd wa ‘t-tadris bi ‘l-Mcisjid 
al-Hardm ). 117 

At-Ja’if 

The only known teacher of al-Falimbanl in at-Ta’if whom he mentioned 
three times in his Sayr as-Sdlikm was ‘Abd Allah Mlrghanl at-Ta’ifi. 118 
According to Murtada az-Zabldl, his teacher, al-Imdm al- Arif al-Qutb 
[‘Afif ad-DIn, Abu as-Sa‘adah] ‘Abd Allah b. Ibrahim b. Hasan b. 
Muhammad Amin b. ‘All Mlrghanl al-Husaynl an-Nasafl al-Hanafi 
al-Makkl at-Ta’ili, also known as al-Mahjub (d. 1207/1792), was a 
renowned Hanafi Sufi who was bom and grew up in Mecca, and later 
moved with his family to at-Ta’if in 1166/1752. He traced his genealogy 
back to Husayn b. ‘All, grandson of the Prophet SAW. 119 
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Among c Abd Allah Mirghanl’s teachers, were the two renowned 
muhciddiths of Mecca, c Abd Allah al-Basrl and Ahmad an-Nakhll, and 
a renowned Sufi waif of his time who was known as Qutb zamdnih (the 
pole of his time), namely Sayyid Yusuf al-Mahdall with whom he studied 
and was attached to him all his life. 120 After his teacher’s death, Mlrghanl 
experienced a Divine rapture ( jadhbat al-Haq ), such that, according to 
Murtada az-Zabldl, he received direct intuition from his ancestor the 
Prophet SAW. Murtada az-Zabldl further relates that he first met and 
studied with Mlrghanl in Mecca in 1163/1749, and later in at-Ta’if in 
1166/1752. 121 

Mlrghanl’s prominent students include the aforementioned mufti 
of Mecca, Ibrahim ar-Ra’Is az-Zamzaml, the West African muhaddith 
who settled in Medina, Salih b. Muhammad al-Fullanl, and the Yemeni 
Sulayman b. Yahya al-Ahdal. 122 The latter points out that when he sent 
him a written request for his ijdzah from Zabld, c Abd Allah Mlrghanl 
wrote him a lengthy reply in a mystical style, dated 2 Dhu al-Hijjah 
1167/19 September 1754, which, according to Sulayman, demonstrated 
his teacher’s strong affiliation with Sufism. 123 

Al-Falimbanl recorded some of c Abd Allah Mlrghanl’s works 
that he read. Among them Tanbfli al-Haqq fiHayyiz al-Farq wa-Fath 
al-Muta'dli fi Waqt Ighfdll , a commentary on c Abd Allah al-Haddad’s 
poetic composition entitled ‘Ilzam bdb rabbik ,’ which, according to al- 
Falimbanl is a work on Sufism recommended for the mubtadf (novice) 
travellers on the mystical path. 124 Other works by c Abd Allah Mlrghanl 
which al-Falimbanl would have read include Sawdd al- c Ayn fiSharaf 
an-Nabiyyfn , completed in 1157/1744, al-Mu[jam al-Wajfz fi Ahddith 
an-Nabf al- c Azfz , a work on hadfth written in 1166/1752, ad-Durrat al- 
Yatimah fi Bad Fadd’il as-Sayyidali al- c Azfmah , written in 1164/1750, 
which perhaps refers to Fatimah the daughter of the Prophet SAW, 
Mashdriq al-Anwar fi ‘s-Saldt wa ‘s-Saldm r ala ‘n-Nabf al-Mukhtdr , 
perhaps a collection of litanies in praise of the Prophet SAW, and two 
anthologies of Arabic poems, one arranged alphabetically entitled al- c Iqd 
al-Munazzam c ald Huruf al-Mu jam, and the other is c Iqd al-Jawdhir fi 
Nazm al-Mafakhir , respectively. Several other works that have not been 
listed by his biographers include unpublished manuscript copies of his 
al-Anfds al-Qudsiyyah fi Bad Mandqib al-Hadrat al-Ahhdsiyyah. As 
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the title would suggest, this is perhaps a work relating the merits of Ibn 
c Abbas, the Prophet’s SAW young companion and cousin who was buried 
in at-Ta’if; Ithdf as-Su add ' bi-Mandqib Sayyid ash-Shuhadd\ a work 
on the virtues of Hamzah b. c Abd al-Muttalib, the Prophet’s SAW uncle 
who is known in the Islamic tradition as the ‘Master of the Martyrs’ 
(i Sayyid cish-Shuhadd’)\ and a work on Sufism entitled ar-Risdlcih al- 
Mirghciniyyah . 125 

It is worth noting that both 'Abd Allah Mlrghani’s sons, Yasin (d. 
1251/1835) also known as al-Mahjub, and Abu Bakr were also renowned 
Sufi scholars of Mecca. 126 


Jeddah 

In addition to 'Abd as-Samad al-Falimbam’s list of teachers as recorded 
by c Abd ar-Rahman al-Ahdal, both al-Qannujl and al-Baytar, also include 
a certain Muhammad Murad as one of his teachers. 127 According to 
Azyumardi Azra, Muhammad Murad of that period points to Muhammad 
Khalil al-Muradl. 128 However, my own research of several biographical 
dictionaries of the period and other Arabic sources, indicates a different 
scholar, namely Muhammad Murad al-Ansari as-Sindl. His lull name is 
Muhammad Murad b. Ya'qub al-Hafiz b. Mahmud al-Ansari al-Khazrajl 
as-Sindl (d. ca. 1201/1786). My investigation of several isndds of al- 
Falimbanl further reveals that his teacher, Muhammad Murad with whom 
he studied, was indeed this Muhammad Murad al-Ansari as-Sindl. 129 

Although there is no specific text that mentions that al-Falimbanl 
met Murad as-Sindl in Jeddah, based on his domicile and the madrasah 
where he was teaching, as we shall see shortly, it is highly likely that he 
studied with him in Jeddah. In addition, Martin van Bruinessen points 
out that according to oral tradition related to him by Kiai Zen Syukri, a 
contemporary proponent of the Khalwatiyyah Sammaniyyah Order in 
Palembang, 'Abd as-Samad al-Falimbanl stopped over in Jeddah on his 
way to Egypt, where he met and studied initially with Siddlq al-Madanl 
who later introduced him to as-Samman in Medina. Bruinessen points 
out that this narration is not availabe in any written sources. 130 However, 
if this is acceptable, it shows that al-Falimbanl did study in Jeddah and 
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hence it is highly probable that during his stay he studied there as well 
with Murad as-Sindi. 

Although his year of birth is unknown, what we can gather from 
biographical notices is that Muhammad Murad as-Sindi was bom to 
an Indian family in the land of Sindh (now in modem Pakistan), where 
he grew up and later became its Qddf (judge). Although bom in India, 
his genealogy traces his ancestors back to the Medinese Abu Ayyub al- 
Ansari a companion of the Prophet SAW. 131 Indeed the Ansaris are 

widespread in several Arab, Asian and African urban centres and have 
produced many prominent scholars. 

Muhammad Murad was also the paternal grandfather of the 
renowned muhaddith of Medina in the eighteenth century, Muhammad 
'Abid b. Ahmad c All b. Muhammad Murad b. Ya'qub al-Hafiz b. Mahmud 
al-Ansari as-Sindi (1190-1257/1776-1841), author ofthe famous thabat 
entitled Hasr ash-Shdrid. Evidently, from his isndds in the Hasr ash- 
Shdrid , Muhammad 'Abid tells us that he studied various branches 
of Islamic religious disciplines with his uncle Muhammad Husayn b. 
Muhammad Murad, who in turn studied with his father Muhammad 
Murad al-Ansari as-Sindi. Muhammad 'Abid also included his silsilah 
in a number of Sufi tciriqcihs in this work. 132 

Muhammad Murad’s teachers who can be traced from his isndd 
include Muhammad Hashim b. c Abd al-Ghafur b. c Abd ar-Rahman al- 
Hanafi at-TatwI as-Sindi (d. 1174/1760), who, according to al-Hasanl, 
was an eminent Indian scholar of fiqh , hadith and Arabic language. 133 

An anecdote related by c Abid as-Sindi tells us some of Muhammad 
Murad’s merits which also give us some idea of his Sufism. He relates 
the following: 

I was robed with al-khirqah al-khidriyah (al-Khidr s cloak) by my 
uncle Muhammad Husayn b. Muhammad Murad al-Ansari as-Sindi, 
who said that he was robed with al-khirqah by his father, al-'arif 
bi ( llah (the Gnostic of God) Shaykh Muhammad Murad b. Shaykh 
Ya'qub al-Ansarl as-Sindi. His father, Murad in turn said that al- 
Khidr had repeatedly clothed him with al-khirqah , and he told his 
son of his numerous encounters with al-Khidr. When he was about 
to die, he said to my uncle Muhammad Husayn, “My son, al-Khidr 
had just visited me and bid me farewell, and I have entrusted you to 
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him. He will meet you after the c asr prayer at al-Jami c ash-Shafi c i 
in Jeddah, and as a sign you will come across a man whose ring and 
right-hand little fingers are joined together.” My uncle then said, 

4 ‘I went to the stated mosque to perform my c asr congregational 
prayer, and on my exit upon leaving the place, a man as perfectly 
described earlier approached me: he was dark and tall, and he told 
me that my father had entrusted me to him. I then kissed his hand 
sought his blessing.” Since then, my uncle used to tell me of his 
occasional encounters with al-Khidr . 134 

Apparently, Muhammad Murad’s grandfather was also a learned 
scholar and Sufi. According to al-Qannujl, his grandfather, Mahmud was 
known as 6 Shciykh a 1-Islam' while Muhammad Murad himself was a 
Qddi in his hometown in India, and later at the end of his life Muhammad 
migrated to the Hijaz. Upon the request of Rayhan, a minister in Jeddah 
who built Muhammad Murad a mosque, a madrasah , and a house, he 
migrated to Jeddah where he settled and spent the rest of his life. It is not 
clear when he migrated to Jeddah. However, al-Hasan! points out that he 
was said to have died in Jeddah in 1201/1786 just before the arrival of 
Raff ad-DIn al-Muradabadl for the Hajj , thus he would have migrated 
some years before the turn of thirteenth century Hijri. 135 

Muhammad Murad’s students, apart from his own son Muhammad 
Husayn as-Sind! and al-Falimbanl, also included another Jdwi student, 
Muhammad c Ashiq ad-DIn al-Falimbanl, the grandfather of Muhammad 
Azhar! al-Falimbanl (the latter was a nineteenth century scholar in 
Mecca and the author of Badi c az-Zamdn fi Bay an f Aqd’id ‘l-hnan). In 
addition to Muhammad Murad, c Ashiq ad-DIn also studied with the two 
prominent Sujis Muhammad b. Sulayman al-Kurdl and Muhammad b. 
c Abd al-Karlm as-Samman. 136 The last two, as we will see shortly, were 
among the most influential teachers of c Abd as-Samad al-Falimbanl in 
Medina. This certainly indicates that c Ashiq ad-DIn must have been a 
contemporary of c Abd as-Samad as they both studied with the same 
teachers who were also famous Sufi masters. 

Muhammad Murad’s works included a book in four volumes, 
which according to al-Hasan! contained numerous sections on fawd ’id 
al-Qur ’an (virtues of the Qur’an), and on hadith and/?#//. 137 
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Though Muhammad Murad took up residence in Jeddah, he is also 
reported to have travelled frequently to Mecca, especially to perform 
the Hajj , making it possible for al-Falimbani to have met him there as 
well. 138 However, since Shaykh Murad had his own mosque in Jeddah 
and taught in his madrasah, it is highly likely that al-Falimbani travelled 
to Jeddah to meet and study with him there. 

Medina 

According to traditional sources, ‘ Abd as-Samad al-Fafimbanl was said 
to have studied for thirty years in Mecca and then another five years in 
Medina. Unfortunately, al-Falimbani himself does not provide us with 
exact accounts and dates of his travels and scholarship. However, by 
carefully examining the contents of his writings and the dates and places 
he provided when completing them, I was able to work out the dates for 
his five years of scholarship in Medina. It was between 1181/1767 and 
1186/1772. 

As we shall see later on (in the discussion of his writings in Chapter 
Five), it is evident that al-Falimbani never fails to mention his highly 
venerated Medinese Sufi master, Muhammad b. c Abd al-Karlm as- 
Samman in his writings written from 1187/1773 onwards, but he does 
not mention him, not even once, in any of his first three earlier writings 
written before this date. This certainly indicates that he had not travelled 
to Medina and hence, had not met or studied with as-Samman prior to 
1181/1767. 

Without doubt, as-Samman was the most highly revered of al- 
Falimbam’s teachers. This is evident from the manner in which he 
designates him with numerous titles, such as ‘al-qutb ar-rabbdnf wa 
‘l- c drif as-samaddnfi 6 qutb al-kawn, waif ar-rahmdn ,’ 6 qutb az-zamdn, 
wall al-drfdn ,’ ‘al-walf al-kdmil al-mukammal, khdtam aid al-drfdn ,’ 
6 qutb az-zamdn, ghawth al-andm ,’ ‘ustddliund al-a c zam wa-malddhund 
al-afkham, qutb al-akwan, ghawth az-zamdn, al- arifbi-Allah bild nizd c 
wa-walf [sic] bild difa c ,’ and so on. 139 

Abu c Abd Allah Muhammad b. c Abd al-Karim b. Hasan b. Ahmad 
al-Madanl ash-ShafiT, better known as Muhammad as-Samman (1130- 
89/1717-75), was a renowned Medinese Sufi who was bom and died 
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in Medina. 140 He also travelled to Egypt in 1174/1760 where he was 
warmly received by his father’s disciples. Apparently, he did not stay 
long in Egypt as his student, Ahmad b. c Abd al-Qadir b. BakrI al- c UjaylI, 
met him in Medina in 1175/1761, receiving cil-hadith cil-muscilsal hi 
‘l-awwaliyyah from him. 141 

Muhammad as-Samman was initiated into several renowned Sufi 
tarfqahs including, among others, al-Qadiriyyah, which he received 
from his own father c Abd al-Karfm and Muhammad Abu Tahir al-Kuram 
respectively, an-Naqshabandiyyah, ash-Shadhiliyyah, al- c Adiliyyah and 
al-Khalwatiyyah. 142 However, he was mostly known for his affiliation 
with the al-Qadiriyyah and al-Khalwatiyyah orders. He mastered the 
al-Khalwatiyyah order under the guidance of the Damascene Shaykh 
Mustafab. Kamal ad-DIn al-Bakrl (1099-1162/1688-1749), and through 
persistent training and solitude, he attained the state of illumination 
(kashf ), and was later appointed as al-Bakrl’s khalifah. 143 A branch of this 
Order was later named after him, known as at-Tariqah al-Khalwatiyyah 
as-Sammaniyyah in Medina and elsewhere, which later gained popularity 
especially in the Malay world. It is important to note that Mustafa al-Bakrl 
also had several other prominent disciples who were leading scholars 
of the eighteenth century. They included Muhammad b. Salim al-Hifnl 
or al-HifnawI (1101-81/1689-1767) who founded a branch of the al- 
Khalwatiyyah Order in Egypt known as al-Khalwatiyyah al-Hifnawiyyah 
Order and was also appointed as al-Bakri’s khalifah in Egypt. 144 

Muhammad as-Samman himself was among the students of the 
renowned Yemeni saint c Abd Allah b. £ AlawI al-Haddad (d. 1132/1719) 
of Tarim, and was a disciple of the two renowned muhaddiths of 
Mecca, Ahmad an-Nakhll (d. 1130/1717) and c Abd Allah al-Basrl 
(d. 1134/1722). 145 However, from his date of birth, it is clear that all three 
scholars must have been his teachers by way of a kind of honorary ijdzah 
given to him; perhaps requested by his own father, as he was still very 
young when these two Meccan scholars died. 

Other than the aforementioned Mustafa al-Bakrl, as-Samman also 
studied directly with a number of prominent scholars of his time. They 
included, among others, Muhammad ad-Daqqaq ar-Ribatl al-Maghribl 
al-MadanI(d. 1158/1745), 146 Abu Tahir Muhammad b. Ibrahim al-Kuram 
(1080-1145/1669-1732), Muhammad b. Sulayman al-Kurdl al-Madanl (d. 


104 


Chap 3.indd 104 


30/08/2016 11:08:42 


Al-Falimbanl’s Formation of a Scholarship 


1194/1780), Sayyid ‘All b. Ibrahim al-‘Attar al-‘Absi al-Halabi (1106- 
71/1694-1757), ‘All b. ‘Abd Allah al-Kurdi ash-Shami of Damascus 
(1074-1179/1663-1765), ‘Abd al-Wahhab b. Ahmad b. Barakat al- 
Ahmadl at-TantawI al-Misri (d. 1154/1741), Muhammad Hayat as-Sindi 
(d. 1163/1749), Muhammad b. Salim al-Hifnl, Muhammad Sa'Id Hilal 
al-Makki (d. 1175/1761), Muhammad Tahir at-Tinbuktl (originally from 
Timbuktu in Mali, West Africa), Sayyid ‘Atiyat Allah as-Sindi, al-Junayd 
al-Madanl, Ibrahim al-Mashishl, Ahmad al-Maghribl, and Habib ‘Alawl 
and Habib Hasan, sons of Sayyid ‘Abd Allah b. ‘Alawl al-Haddad. 147 

As a renowned saint of his time, as-Samman attracted numerous 
students and disciples. Among his disciples were 'Abd al-Baql b. 
Muhammad Salih ash-Sha‘ab al-Ansar! al-Madanl (d. after 1236/1821), 148 
Muhammad b. Husayn al-‘Alawl al-Jufrl (1149-86/1726-73), Muhammad 
Husayn b. Muhammad Murad al-Ansari as-Sindi, Salih b. Muhammad 
al-‘Umari al-Fullani (1166-1218/1752-1803), Muhammad at-Tawadl 
Ibn Sudah (1111-1209/1700-95), ‘Abd ar-Rahman b. ‘Abd al-‘AzIz 
al-Maghribl, Siddlq b. ‘Umar Khan al-Madanl, who studied with him 
for nearly twenty-five years, and Murtada az-Zabldl who relates that he 
received an ijazah from him by way of correspondence. 149 

However, according to Siddlq al-Madanl, the most esteemed among 
as-Samman’s students who benefited greatly from him, in his own terms, 
“ wa-kdn min ajalli taldmidhatihi akhdhan wa-a ‘zamuhum mandran ” was 
‘Abd as-Samad al-JawI al-Falimbanl al-Makki. 150 It is quite clear from 
Siddlq’s statement that ‘Abd as-Samad al-Falimbanl had earned the most 
esteemed position among as-Samman’s disciples. 

Al-Falimbanl himself states that among as-Samman’s writings that 
he read directly with him was his an-Nafahdt al-Ildhiyyah ji Kayjiyyat 
Suluk Tariqat al-Muhammadiycih. Later, as-Samman instructed him to 
read this work again with one of his disciples, ‘Abd ar-Rahman b. ‘Abd al- 
‘ Aziz al-Maghribl (see below). This an-Nafahdt al-Ildliiyyah, according 
to al-Falimbanl, contains the entire prerequisites, fundamental elements 
and guidance for seekers of al-Khalwatiyyah as-Sammaniyyah Order and 
is strongly recommended to novices seeking this order. Obviously al- 
Falimbanl attached much value to as-Samman’s an-Nafahdt al-Ildhiyyah, 
for he relates that he heard it from Siddlq al-Madanl who in turn heard it 
from ‘Abd al-Khaliq al-Mizjajl in Zabld, another disciple of as-Samman, 
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who had read this work with Ahmad al-Muqri and related that upon 
completing his reading that al-Muqri invited the c ulamd’ of Zabld to 
attend the concluding ceremony ( khatm ). During the khatm , al-Muqri 
was seen by al-Mizjajl to be preoccupied, as if ‘drowned’ in a state of 
ecstasy until the khatm was over. Al-Muqri then commented that the 
author, Shaykh as-Samman, had attained a very esteemed rank and asked 
the audience if anyone else sees what he just saw; informing them that 
he saw the souls of the prophets and saints attending the gathering. 151 

Other writings of as-Samman that al-Falimbanl listed as having 
read with the author include c Unwdn al-Jalwah fi Sha ’ni al-Khalwah , 
Ighdthat al-Lahfdn \wa-Mu’dnasat al-Walhdn fi ‘dh-Dhikr wa-Addbilii 
wa-Kayfiydtih ], al-Futuhdt al-Ildhiyyah fi at-Tawajjuhdt ar-Ruhiyyah 
li ‘ l-Hadrat al-Muhammadiyyah , 152 Kashf al-Asrdr fi-md Yata c allaq 
bihi Ism al-Qahhdr , 153 reported to have been published under the title 
Risdlah fi Shark Ismihi al-Qahhdr , an-Nasihat al- c Uluwiyyah li \s-Sadat 
al-Ahdaliyyah , Risdlat Asrdr al- c Ibdddh , Mawlid an-Nabf SAW , and 
Qasidat Istighdthah wa-Madd V'//. 154 Unfortunately, thus far I have only 
been able to consult as-Samman’s an-Nafahdt al-Ildhiyyah as the rest 
remain either undiscovered or inaccessible. 

Another work by as-Samman on Sufism, which, according to 
al-Falimbanl, is recommended for the intermediate level of seekers 
(mutawassit ) of the mystical path that he read with his master, was a 
commentary of Rasldrf s al-Hikam by Shaykh al-Islam Zakariyya al- 
Ansari entitled Path ar-Rahman. He points out that this book was the 
first book that he read with him. 155 This without doubt also indicates 
that al-Falimbanl was already an intermediate seeker well equipped 
to leam difficult and complicated subjects when he started studying 
with as-Samman. This also tells us that not only he must have studied 
thoroughly the exoteric Islamic sciences with several other c ulamd\ but 
that he had attained a certain stage on the Sufi path before pursuing the 
esoteric sciences with as-Samman. 

It is clear from his own writings that al-Falimbanl esteemed and 
revered Muhammad as-Samman above all others, calling him his spiritual 
guide and the ‘leader of the saints of his time’ (qutb al-awlfya f hadhd az- 
zamdn ), and that he became his most ardent follower and admirer. 156 
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As-Samman died at the time of duhd (early morning after sunrise) 
on Wednesday, 2 Dhu al-Hijjah 1189/25 January 1776 and was interred 
at al-BaqF cemetery in Medina. 157 He was succeeded by his son c Abd 
al-Karlm b. Muhammad as-Samman, better known as Ibn as-Samman, 
who according to Murtada az-Zabldl was also a renowned scholar and 
Sufi master and assumed his position as the Shaykh of al-Khalwatiyyah 
as-Sammaniyyah Order after his father’s death. 158 Among his descendents 
that can be traced is Shaykh Abu al-Hasan b. c Abd al-Karlm b. 
Muhammad b. c Abd al-Karim al-Qadiri as-Samman. Bom in Medina 
in the early thirteenth/late eighteenth century, he lived mostly a solitary 
life in a garden named al- c Ulya close to Qurban, a land reported to have 
been purchased by his grandfather (Muhammad as-Samman) when he 
reportedly foresaw by way of prescient illumination ( al-kcishf) that a child 
will be bom to his son at that place. Abu al-Hasan was reported to have 
several miracles and countless supernatural attainments, among them he 
is said to have known his exact time of death seven days in advance. He 
died in 1258/1842, and was interred at al-BaqI c in Medina. 159 

According to az-Zirikll, some of as-Samman’s disciples compiled 
separate works on his virtues, these include, Durrat c Iqd Jid az-Zamdn 
fi Mandqib ash-Shciykh Muhammad as-Samman , ad-Durrar al-Hisdn fi 
Mandqib as-Samman , Manayih al-Karim al-Manndn fi Mandqib Sidi 
ash-Shaykh Muhammad as-Samman , Mandqib Muhammad b. c Abd al- 
Karim as-Samman al-Madani , and Bahjat Dhawi 7- f Irfan fi Mandqib 
Muhammad b. c Abd al-Karim as-Samman} 60 

Without doubt, as-Samman’s reputation and fame as a highly 
revered wali in Medina also reached the Malay Archipelago, most 
probably through c Abd as-Samad al-Falimbanl and his disciples. His 
mandqib and Rdtib as-Samman were widely read throughout the Malay 
world. 161 As already mentioned in Chapter One, some Jdwi scholars, for 
instance Muhammad b. Ahmad Kemas Badr ad-DIn, who probably was 
one of al-Falimbanl’s students, wrote a book entitled Nafahdt ar-Rahmdn 
fi Mandqib Ustadhind al-A c zam as-Samman , on the virtues ( mandqib ) 
and miracles ( kardmat ) of as-Samman. Since this Nafahdt ar-Rahman 
also devoted a chapter to numerous kardmat of as-Samman reported by 
his students after his death, it is obvious that it must have been written 
after his death in 1189/1775. 
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The next teacher of al-Falimbani in Medina was c Abd ar- 
Rahman b. c Abd al- c Aziz al-'Umari ash-Shinqiti al-Maghribl al-Maliki 
(d. 1181/1767), who himself was also one of as-Samman’s disciples. 162 
Al-Muradi tells us that c Abd ar-Rahman ash-Shinqiti originated from 
Northwest Africa (modem day Mauritania) and settled down in Medina 
where he taught and died. Al-Muradi adds that he had a blessed breath 
or spirit ( leihu nafas mubdrak ) over his students that whoever studied 
with him attained the opening and success in the pursuit of knowledge 
(basal lahu cil-fiutuh) , 163 According to c Abd as-Samad al-Falimbani 
himself, upon as-Samman’s instruction, he read his aforementioned an- 
Nafahdt cil-Ildhiyycih and al-Burhanpuri’s at-Tuhfat al-Murscilcih with 
c Abd ar-Rahman al-Maghribl. Al-Falimbani also expresses his obvious 
veneration of c Abd ar-Rahman al-Maghribi as he designates him with 
the title The knower of God, the learned, the great scholar, the master 
of both the rational and traditional sciences, and external and internal 
knowledge’ {al- dr if bi-Allah al- dlim al- c alldmah cil-jdmV bayiia ilm 
al-maqul wa ‘l-manqul wa- dim az-zahir wa ‘ l-bdtin ). 164 

Though al-Falimbani did not mention any of c Abd ar-Rahman al- 
Maghribi’s writings, we can gather from other sources that a work entitled 
TawdlV cil-Fcith compiled in 1180/1766 was ascribed to him. 165 

The next teacher of al-Falimbani in Medina was Siddiq b. c Umar 
Khan al-Madam, also another disciple of as-Samman. 166 Though Siddiq 
al-Madani may have been a teacher of al-Falimbani, as he relates that 
he read several works with him upon as-Samman’s instruction, we shall 
see shortly from his close relation that he should more appropriately be 
considered his close colleague rather than teacher. 

Unfortunately, even after extensive search, I have not been able 
to find any biographical dictionary that provides us with a biographical 
notice on him. However, from Ahmad c Abd al-Majid Haridi’s edition 
of Siddiq al-Madani’s Qatf Azhdr cil-Mawdhib cir-Rcibbdniyyah min 
Afndn Riydd cin-Nafhcit cil-Qudsiyycih , I have been able to gather some 
biographical details about him. Despite no available records on Siddiq 
al-Madani’s dates of birth and death, Haridi tells us that he was born 
in India as indicated in his own writing, and later travelled to Medina 
where he met as-Samman’s student, Sayyid Muhsin Muqaybil. The 
latter suggested that Siddiq al-Madani accompany him to meet and take 
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the pledge of allegiance ( bay'ah ) from Muhammad as-Samman. Siddlq 
became a devotee of as-Samman for twenty-five years, probably from the 
year 1164/1750. He later travelled - after as-Samman’s death - to Sannar 
in Sudan and studied with Shaykh Muhammad b. c Uthman as-Sayigh 
as-Sannari, and to Zabld where he studied with Shaykh Muhammad b. 
‘Uthman al-Makkl. 167 

Siddlq al-Madanl was reported to have a zdwiyah 16 * in Jeddah, 
a zdwiyah that was named after his teacher as-Samman known as az- 
Zawiyah as-Sammaniyyah , where he died and was buried. The location of 
this zdwiyah , according to HaridI, can still be identified to this day. As for 
his kardmdt , Siddlq al-Madanl was reported to have been challenged by 
seeing Iblis (the Devil) twice: the first time was in India and the second 
in al-Haramayn. During a drought in Sannar, Sudan, it was reported to 
have rained immediately after his invocation and tawassul (supplication 
to God) through as-Samman’s qasidah (poem), most probably the earlier 
mentioned Qasidat Istighdthah wa-Madd’ih. 169 

In a Malay tract on as-Samman’s mandqib (merits) entitled Alamat 
Surat Manaqib Tuan Syekh Muhammad Samman Serf a Surat MV raj, 
which is still being recited in Banjar, Indonesia up to the present day, 
Siddlq al-Madanl was also reported to have been the khalJfah (successor) 
of as-Samman in Medina. 170 

Among his writings that al-Falimbanl listed were, [al-Futuhdt] as- 
Sammdniyyah ft Suluk al- Wahddniyyahf 1 an-Nafhat as-Sammdniyyah ft 
[Mahdsin ] at-Tanqat al-Qddiriyyah , Murshid at-Tidldb ild Suluk Tarfq 
al-Ahbdb , Shark Tawassul Muhammad as-Samman , and Kashf al-Astdr 
al-Wahmiyyah c an JamalMuhyian-Nafhat al-Qudsiyyah , a commentary 
on as-Samman’s poem al- c Ayniyyah. 172 Apparently, all of these titles are 
writings on Sufism. Al-Falimbanl himself read al- c Ayniyyah with Siddlq 
al-Madanl and his commentaries on Mustafa al-Bakrl’s writings on 
tawhid : Taw hid al-af dl , Tawhfd al-asmd ’, Tawhrd as-sifdt and Tawlud 
adh-dhdt after reading the main (text) of these works with as-Samman 
himself It was in these commentaries, according to al-Falimbanl, that 
Siddlq al-Madanl included his name in the prologue, perhaps because 
they were written upon his request. 173 

Although it was upon the instruction of as-Samman that al- 
Falimbanl studied and read several works with Siddlq al-Madanl, as 
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I have indicated earlier, he was more of an esteemed colleague than a 
teacher to him. This evidently can be seen from their close relations, for 
instance, it was upon al-Fahmbam’s request that Siddlq al-Madanl wrote 
for him his QcitfAzhdr al-Mawdhib ar-Rabbdniyycih , a commentary on as- 
Samman’s poem, an-Nafhat al-Qudsiyyah, a commentary intended for his 
fellow Muslims in Palembang. In the prologue of the QcitfAzhdr , Siddlq 
al-Madanl writes: “be informed O my brethren, that I am a helpless and a 
weak servant. I was requested by a brother in the tciriqcih , the Gnostic of 
God, the divine ( ar-rabbdni) our master Shaykh c Abd as-Samad al-JawI 
al-Falimbanl to write a commentary on this cil- f ayniyyah poem known as 
an-Nafhcit al-Qudsiyyah attributed to our above-mentioned teacher [as- 
Samman] who is more known than 4 a mountain crowned by light. ’ He had 
seen my other commentary on this poem, but it was in esoteric language 
(al-haqd’iq). Thus, he instructed me to elucidate it in exoteric language 
(i az-zdhir ) which can be understood by those who are not acquainted with 
the intricacies of knowledge (ad-daqd’iq). I complied with his request 
immediately turning to God for help to unbind its symbols.” 174 

On the other hand, according to al-Falimbanl, when he himself 
completed a treatise on wahdat al-wujud based on the teachings that 
he received from as-Samman, Siddlq al-Madanl was the first to read 
this work and later gave it the title Zdd al-Muttaqin fi Tawhfd Rabb al- 
c Alamm} 15 Thus, both these occasions clearly reflect the close relations 
and mutual estimation between Siddlq al-Madanl and c Abd as-Samad 
al-Falimbanl as fellow disciples of as-Samman. 

Another teacher with whom al-Falimbanl studied during his sojourn 
in Medina was c Abd al-Ghanl b. Abl Bakr b. c Abd ar-Rahman al-Fattanl 
al-Qasim, who according to him was better known as 4 al- c Alim as-Sufi 
al-Hindl al-Madanl.’ 176 According to Siddlq al-Madanl, c Abd al-Ghanl 
originated from India and purposely travelled to Medina to meet and 
study with as-Samman. He adhered to as-Samman for the whole duration 
of his sojourn in Medina where he later died and was buried in al-BaqT 
cemetery. 177 Unfortunately Siddlq al-Madanl did not provide us with 
details of the year of his arrival, duration of his sojourn in Medina or 
the year of his death. 

Al-Falimbanl himself tells us that he read with c Abd al-Ghanl his 
book entitled Path ar-Rahmdn , an exposition of as-Samman’s Risdlat 
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Asrdr al- c Ibdddt , and several other writings on Sufism (which he does 
not specify) upon the instructions of as-Samman. 178 Thus, it is clear that 
he met and studied with him in Medina and during the lifetime of as- 
Samman, i.e. before 1189/1775, which is the date of the latter’s death. 

Another renowned scholar with whom al-Falimbanl studied during 
his sojourn in Medina was Muhammad b. Sulayman al-Kurdl al-Madanl 
ash-ShafTl (1127-94/1715-80). 179 He was bom in Damascus, and at the 
age of one was brought to Medina, where he grew up and mastered both 
al- dim an-naqli (traditional Islamic sciences) and al- dim al- c aqli (rational 
sciences). He was also known to be a faqih (jurist) and was appointed as 
the mufti of the Shafi c I School of Islamic jurisprudence in Medina. 180 

Muhammad b. Sulayman al-Kurdl studied with prominent scholars 
of his time, including his father Sulayman, Muhammad SaTd Sunbul, 
the then ShafiT mufti of Mecca, whose lecture at the Prophet’s Mosque 
in Medina he attended on the 2 nd Dhu al-Qa c dah 1170/19 th July 1757 
and from whom he narrated al-Awddl as-Sunbuliyyah . 181 Muhammad 
al-Kurdl’s teachers also included Yusuf al-Kurdl, Abu Tahir al- 
Kuranl, Ahmad al-Jawharl, Mustafa al-Bakrl, the famous Master of 
al-Khalwatiyyah Order, among others. 

Among his students other than c Abd as-Samad al-Falimbanl himself, 
were his son c Abd Allah b. Muhammad al-Kurdl and other prominent 
scholars, such as the ShafTl arch -Musnids of Ahl al-Bayt: Zayn al- c Abidin 
b. c AlawI Jamal al-Layl al-Madanl (d. 1235/1819), c Abd ar-Rahman b. 
Sulayman al-Ahdal, Murtada az-Zabldl, the renowned muhaddith Salih 
al-Fullanl, and the two Damascene muhaddiths Muhammad Shakir al- 
c Aqqad (d. 1222/1807), and Muhammad al-Kuzbari (d. 1221/1806). They 
also included a number of other previously mentioned scholars such 
as the eminent Sufi Master, Muhammad b. c Abd al-Karim as-Samman 
himself, Muhammad b. Salim al-Hifnl, and the reformer and founder of 
the Wahhabi movement, Muhammad b. c Abd al-Wahhab (d. 1206/1792) 
who was also a student of the Indian muhaddith of Medina, Muhammad 
Hayat as-Sindl. 182 

c Abd as-Samad al-Falimbanl obviously venerated Muhammad al- 
Kurdl highly as he eulogised him as “ Shaykhund al-'dlim al- c alldmah 
al-'dmil bi-dlmihi Maw land ash-Shaykh Muhammad b. Sulayman al- 
Kurdl al-Madanl al-muftifi l-Madinah al-Munawwarair (Our teacher, 
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the savant, the great scholar, the one who practices in accordance with 
his knowledge, our master, Shaykh Muhammad b. Sulayman al-Kurdl 
al-Madanl, the mufti in Medina). 183 He retained his position as the mufti 
until he died on 16 th RabT al-Awwal 1194/20 th March 1780 at the age 
of sixty-seven. 184 

Among al-Kurdl’s writings was al-Hawashi al-Mcidciniyyah r aid 
Shark al-Muqaddimah al-Hadramiyyah [ c ald ‘ l-Minhdj al-Qawim \, 
c Uqud ad-Durarfi Baydn Mustalahdt Tuhfat Ibn Hajar , both based on 
fiqh commentaries by Ibn Hajar al-Haytaml, with the latter explaining 
technical terms found in his famous Tuhfat al-Muhtaj. Al-Kurdl’s writings 
also include al-Fawa’id al-Madaniyyah fi-man Yuftd bi-Qawlihi min 
A ’immat ash-Shdji ( iyyah , on ShafTl muftis , Kdshif al-Lithdm c an Huhn 
at-Tajarrud Qabl al-Miqdt bild Ilirdm , on aspects of the pilgrimage, atli- 
Thaghr al-Bassdm c an Ma duias-Suwar allati Yuzawwijfilm al-Hukkdm , 
on the use of certain verses of the Qur’an as source of jurisprudence, 
Shark f ala Manzumat an-Nasikh wa ‘ l-Mansukh , a commentary on a 
collection of poems on those verses of the Qur’an which abrogate and 
are abrogated, Zahr ar-Rubd fi Baydn Ahkdm ar-Ribd , on clarifying the 
law of usury, al-Intibdh fi Ta c jil as-Salah , on attentiveness regarding 
the hastening of prayers, Kashf al-Murut f an Muhdhirdt md-li ‘ l-Wudii ’ 
min 4 sh-Shurut , on the conditions of ablution, Fatdwd al-Kurdi ; and 
ad-Durrat al-Bahiyyahfi Jawdb al-As ’Hat al-JdwiyahF 5 The latter, was 
written to answer questions posed by his Jdwi students, which signifies 
the attention given by scholars of al-Haramayn to Jdwi issues. However 
and unfortunately, I have not been able to locate copy of this work. From 
the entire list, most of Muhammad al-Kurdl’s works deal with fiqh , 
which further indicates his expertise in this field, although he is usually 
counted as a Sufi above all. 

Another scholar who should be included among al-Falimbanl’s 
teachers was Mushayyakh Ba- c Ubud. 186 According to al-Habshl, he is 
Mushayyakh b. Zayn Ba- c Ubud al- c Alawi (d. 1170/1756). He was bom in 
Hadramawt, Yemen and later, around 1115/1703 migrated to Medina. 187 
Among Mushayyakh’s best-known teachers in Yemen were the earlier 
mentioned Tarim saint c Abd Allah al-Haddad and Ahmad b. Hashim b. 
Ahmad al-Habshl, with both of whom he studied exoteric and esoteric 
sciences, both clothed him with the Sufi cloak (al-khirqah) and initiated 
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him into al- ( Alawiyyah Order. He also studied with c Abd ar-Rahman 
b. c Abd Allah Balfaqlh in Medina, who in turn studied with prominent 
'ulamd* such as Ibrahim al-Kuranl, Muhammad b. c Abd ar-Rasul al- 
Barzanjl, Hasan al-'Ujayml, Ahmad an-Nakhll, and c Abd Allah al-Basri; 
the last two, with whom Mushyayyakh also studied directly. He can also 
be included among the students of the renowned HanafT Sufi shaykh, 
c Abd al-Ghanl an-Nabulusi of Damascus (d. 1143/1731), by way of 
correspondence (murdsalah). Al-HabshI points out that according to Sufi 
mystical expression, Mushayyakh Ba- c Ubud met an-Nabulusi spiritually 
( cil-ijtimd c ar-ruhdni). m 

Among the writings on Islamic discipline that al-Falimbanl read 
with Mushayyakh were Sunan Ibn Mdjah on hadith , and Hdshiyat 
Shark al-Jdmi c ald al-Kdfiyah , an extensive gloss on ‘Abd ar-Rahman 
al-Jaml’s (d. 898/1492) Fawd’id Wdfiyali fiHall Mushkildt al-Kdfiyah , 
a commentary on Ibn al-Hajib’s (d. 646/1249) Kdfiyat Dliawi al-Addb 
fi c Ilm Kaldm al- 'Arab , a concise textbook on Arabic grammar and 
syntax. 189 

The last from the list of c Abd as-Samad al-Fahmbanl’s teachers in 
Medina is ‘Aqib b. Hasan ad-DIn. According to al-Fadanl, he is c Aqib 
b. Hasan ad-DIn b. Ja c far b. Muhammad b. Badr ad-DIn al-Falimbanl 
as-Sumatranl al-Madanl (d. ca. 1182/1768), the most learned of the 
Jdwi r ulamd ' who possessed the most numerous isndds and the widest 
transmissions ( aktharuhum isnddan wa-awsa'uhum riwdyatan ), to 
an extent that he was known as an authority on hadith , Qur’an and 
jurisprudence ( al-muhadditli al-hdfiz al-facfili). c Aqib had his numerous 
isndds recorded in his two thabats , entitled Thabat Saghfr and Mu ‘jam 
Sliuyukh al-Hafiz Aqib al-Falimbdni. 190 However, it is unfortunate that 
even after extensive search I have not been able to locate any copies of 
these works. Nevertheless, the fact that c Aqib had numerous isndds and 
narrated extensively is certainly indisputable as we learn that most of 
c Abd as-Samad’s isndds pass through him. 191 

Although I haven’t been able to find any mention of him in 
biographical dictionaries, c Aqib was, according to al-Fadanl, one of the 
Jdwi scholars who migrated to Medina and was bestowed with a long 
life (i al-mua c mmar) living for more than ninety years, dying in Medina 
around 1182/1768. Al-Fadanl points out that c Aqib studied directly with 
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Muhammad as-Samman, and received several Islamic sciences by way 
of ijazcih from both ‘Abd Allah al-Basri and Ahmad an-Nakhli. 192 It was 
believed that ‘Aqib once owed a large some of money and was unable 
to repay his debt. He then said to himself that if as-Samman was indeed 
a true wall , then through him God would definitely release him from his 
burden. In less than a year, he was said to have been able to pay back all 
his debt, which he attributed to the karamat of as-Samman. 193 

‘Aqib’s list of teachers, according to al-Fadani, also included 
scholars such as the aforementioned mufti of Medina, Muhammad b. 
Sulayman al-Kurdl, Muhammad Sa'Id Sunbul, Ibn ‘Aqllah, Muhammad 
b. Sultan al-Walidi (d. 1134/1721), Muhammad b. Hasan al-'Ujayml, 
‘All b. ‘Abd al-Barr al-Wana’I, ‘Abd al-Hafiz b. Darwlsh al-‘UjaymI, 
the qadl and mufti of Mecca, Salim b. ‘Abd Allah al-Basri, and ‘Abd 
ar-Rahman b. Ahmad an-Nakhli, the sons of the two above mentioned 
renowned muhaddith of Mecca, ‘Umar b. ‘Aqll as-Saqqaf, Amr Allah 
b. ‘Abd al-Khaliq al-Mizjaji, Jarjis (or Jirjis) b. Ahmad Afandl, Hasan 
b. ‘Abd ar-Rahman al-Jabarti, and ‘Abd al-Majid b. ‘All al-Manali, 
better known as az-Zayadi al-Hasani al-Idrisi. 194 It is worth noting that 
Muhammad al-‘Ujaymi and ‘Abd al-Hafiz al-‘UjaymI were the son and 
grandson of Hasan al-‘UjaymI respectively. 195 

It is important to point out that many other member of ‘Aqib’s 
family are also included among the Jdwl scholars who took up residence 
in al-Haramayn. They include for instance, his brother Salih, his father 
Hasan ad-Din, his uncle Tayyib, and his grandfather, .Ta'far b. Muhammad 
b. Badr ad-DIn al-Falimbam. The latter was a hadlth scholar who studied 
with, among others, the earlier mentioned famous Egyptian scholar Shams 
ad-Din Muhammad b. al-‘Ala’ al-Babili. It is highly likely that he met 
and studied with al-Babili during his regular visits to al-Haramayn where 
he performed the hajj and stayed for a while to teach. His grandfather 
Ja‘far died in Mecca in 1128/1715. 196 

In addition to ‘Abd as-Samad, ‘Aqib’s students also included 
Muhammad Salih b. Ibrahim ar-Ra’is az-Zamzami (1187-1240/1773- 
1824), the mufti of Mecca and the son of the earlier mentioned 
al-Falimbam’s Meccan teacher, Ibrahim b. Muhammad ar-Ra’Is az- 
Zamzami, the Meccan muhaddith, Abu Hafs ‘Umar b. ‘Abd al-Karim 
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b. c Abd ar-Rasul al- c Attar (d. 1249/1833), Sulayman al-Ahdal and his 
son, c Abd ar-Rahman al-Ahdal. 197 

However, though c Aqib was a teacher of c Abd as-Samad al- 
Falimbanl and a student of as-Samman, apparently he had to take 
the pledge of allegiance (bay c ah) for initiation into al-Khalwatiyyah 
as-Sammaniyyah Order from ‘Abd as-Samad instead of as-Samman 
himself According to the tariqah silsilah of Muhammad Azhari b. c Abd 
Allah al-Falimbanl, he received the talqin for the membership of the 
al-Khalwatiyyah as-Sammaniyyah Order from c Abd Allah b. Ma‘ruf 
al-Fahmbanl, who in turn received it from Muhammad ‘Aqib b. Hasan 
ad-DIn al-Falimbanl, who received it from c Abd as-Samad al-Falimbanl, 
who in turn took the Order from Muhammad b. c Abd al-Karlm as- 
Samman, who in turn received it from Mustafa al-Bakrl, and so forth to 
the Prophet SAW. 198 This is probably because c Abd as-Samad had been 
appointed by as-Samman as his khalifah and hence the bay'ah had to be 
done through him. This without doubt reflects c Abd as-Samad’s esteemed 
position as one of as-Samman’s closest Sufi disciples, especially in the 
esoteric sciences, as he was appointed as his khalifah he was entrusted 
by his teacher to initiate others, including his own teacher ‘Aqib into 
this Order. 

Perhaps, because of c Aqib’s initiation into the Order by c Abd as- 
Samad, modern scholars have mistakenly assumed he was his student. 
For instance, from the aforementioned silsilah , Shaghir Abdullah believes 
that ‘Aqib was a student of ‘Abd as-Samad instead of his teacher. 199 
However, from the numerous Islamic sciences that c Abd as-Samad 
studied with c Aqib, it is obvious that he was his student and not his 
teacher. In addition, it is customary for traditional Islamic scholars to 
acquire knowledge from, or exchange isndds (tadabbaj) with his peer or 
his student or a junior colleague. Such practices, according to Husayn al- 
Hibshl, have ancient origins. For instance, he said this is exemplified by 
the Prophet SAW himself when he stood on the pulpit and said, “Tamlm 
ad-Dari reported to me” on his account of ad-Dajjal (anti-Christ). 200 Thus, 
c Abd as-Samad was c Aqib’s student in traditional Islamic traditions, but 
c Aqib was his spiritual disciple in the Sufi tradition, specifically in the 
Sammaniyyah Order. 
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Among the various branches of Islamic disciplines that c Abd as- 
Samad studied with c Aqib were hcidfth , as-siyar wa ‘l-maghdzi wa *sh - 
shamd’il (history, account of the Prophet’s campaigns, and a collection 
of traditions on the traits of the Prophet SAW), tafsfr , c ulum al-Qur ’an, 
c ulum al-hadrth, tawhid,fiqh and usul al-fiqh , baldgah (rhetoric), nahw, 
sarf, tasawwuf, tawdnkh and tabaqdt (Islamic history and biographies). 
It is worthwhile noting that among the works on tasawwuf he read 
with ‘Aqib was Ibn al- c ArabI’s al-Futuhdt al-Makkiyyah. This reflects 
c Aqib’s intellectual competency as a teacher of both exoteric and esoteric 
Islamic sciences. 201 However, from the Islamic literatures which c Abd 
as-Samad mainly read with him, it is clear that what he learned from 
him apparently were sciences, promoting an intellectual understanding 
of Islam rather than a spiritual or mystical one. In other words, c Aqib 
was an intellectual teacher for c Abd as-Samad al-Falimbanl, while 
on the other hand as-Samman, as shown earlier, was his spiritual and 
mystical master; and c Abd as-Samad was the initiator of ‘Aqib into the 
Sammaniyyah tarlqah. 

AI-FalimbanT’s Learning Centres Outside 
The Arabian Peninsula 

It has been generally assumed by modern scholars that ‘Abd as-Samad 
al-Falimbanl’s scholarly travel and sojourns were confined to the Arabian 
Peninsula region. However, careful examination of the sources would 
suggest that al-Falimbanl travelled to Egypt and Syria studying with 
notable scholars from both Cairo and Damascus. 

Using the isndd works of al-Fadanl as a primary source, there is 
evidence that al-Falimbanl most probably studied in both Egypt and 
Syria. He certainly had several teachers from these regions. His Egyptian 
teachers mentioned by al-Fadanl include Ahmad b. ‘Abd al-Fattah 
al-Mujlri al-MullawI, Ahmad b. Hasan al-Khalidl al-Jawhari, his son, 
Muhammad al-Jawhari, Dawud b. Sulayman al-KharibtawI al-Misri, 
‘Abd ar-Rahman b. Mustafa al-‘Aydarus, Muhammad Murtada az-Zabldl 
al-Misri, and ‘All b. ‘Abd al-Barr al-Wana’i. Furthermore, I was able 
to trace his teachers from Damascus, Halab (Aleppo) and other parts of 
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Syria-Palestine. None of these have been mentioned by modem scholars. 
They were Ahmad b. ‘Ubayd al-‘Attar, Muhammad b. Ahmad as-SaflarlnT 
(from Palestine), Muhammad b. ‘Uthman al-‘AqIli al-Halabi al-‘Umari, 
‘Umar b. ‘Abd al-Qadir al-ArmanazT al-Halabi. This is in addition to 
Ahmad b. ‘Abd al-'Aziz al-Hilali as-Sijilmasi, who hailed originally 
from Morocco. 

Egypt 

It was probably while studying in Mecca that al-Falimbanl, together with 
other Jdwi compatriots including Muhammad Arshad al-Banjari, c Abd al- 
Wahhab al-BuglsI, and c Abd ar-Rahman al-BatawI al-Misri also travelled 
to Egypt to study with its scholars. Though we do not have evidence on 
when such travel to Egypt may have happened, it would appear from the 
list of the Egyptian teachers whom al-Falimbanl came in contact with 
and the report of his travels from his traditional account, that he studied 
in Egypt. 202 This conclusion is in accord with al-Fadanl’s report when 
he points out that al-Falimbanl received his instructions in Egypt from, 
among others, the two Shihabs: Ahmad al-MullawI and Ahmad al-Jawhari 
( wa-rawd c Abd as-Samcid ... bi-Misr c an ‘ sh-Shihdbayn , Ahmad b. c Abd 
al-Fattdh al-Mullawiwa-Ahmad b. Hasan al-Jawhari ). 203 Perhaps it was 
because of their sojourn in Egypt that his colleague, ‘Abd ar-Rahman 
al-Batawi, following the traditional custom for Islamic scholars to adopt 
a nisbah of a particular place due to their stay in that place, adopted the 
nisbah al-Misri (the Egyptian). 

One of the Egyptian scholars with whom ‘Abd as-Samad al- 
Falimbanl studied was Ahmad al-Mullawi (1088-1182/1677-1767). 204 His 
full name was Shihab ad-DIn Abu al- c Abbas Ahmad b. c Abd al-Fattah b. 
Yusuf b. c Umar al-Mujlri ash-ShafiT al-Azhari, more commonly known 
as Ahmad al-Mullawi. His ancestors originated from Hama (Hamah) 
on the Orontes River in central Syria. According to Murtada az-Zabldi, 
on the authority of al-Mullawi himself, he was born at dawn ifajr) on 
Thursday, 2 Ramadan 1088/28 October 1677 in Cairo. He studied at al- 
Azhar and was later known as the shaykh ash-shuyukh (Grand Master) 
and musnid al-waqt (isnad-ex pert of his time). 205 
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Murtada az-Zabidi includes al-Mullawi among the first generation 
( at-tabaqat al-ula) of his own teachers who in turn had met and studied 
with ‘Abd Allah al-Basri, Ahmad an-Nakhli, Ahmad al-Banna’ and 
Hasan al-'Ujayml. This group also included al-Mullawi’s fellow scholars, 
Ahmad b. Hasan al-Jawharf (d. 1182/1768), who as we shall see shortly 
was also one of al-Falimbani’s teachers, ‘Abd Allah b. Muhammad b. 
‘Amir ash-Shubrawi (d. 1171/1757), Ahmad b. ‘Abd al-Mun‘im ad- 
Damanhuri (d. 1192/1778), whom al-Falimbam met and studied with in 
Mecca, and Sabiq b. Ramadan b. ‘Aram az-Za‘bali (1068-1182/1657- 
1768). The latter, according to Murtada az-Zabidl, also met Muhammad 
b. ‘Ala’ ad-Din al-Babili (d. 1078/1667). 206 

Ahmad al-Mullawi travelled to al-Haramayn in 1122/1710 where 
he met and studied with the two muhciddiths of Mecca, ‘Abd Allah 
al-Basri and Ahmad an-Nakhli. He received cil-hcidith al-muscilsal bi 
‘l-awwaliyyah from both, read with them the opening chapters of the six 
hadith canonical books (awa ’il al-kutub cis-sittah ), and was later granted 
their licence ( ijazah ). During his sojourn in Mecca, al-Mullawi also took 
the opportunity to meet and study with Ilyas b. Ibrahim al-Kurani (1047- 
1138/1637-1726), Idris al-Yamani, and Abu Tahir Muhammad al-Kurani. 
He was included among the students of the latter’s father, Ibrahim al- 
Kurani by way of general ijazah ( al-ijazah al-'dmmah ). 207 

In an unpublished copy of his Thabat, Ahmad al-Mullawi provides 
us with a comprehensive list of his teachers, the various branches of 
Islamic disciplines he studied and the books he read with them, together 
with his isndds to these works. Among his teachers were Shafi'i scholars 
such as Ahmad b. al-Faqih, ‘Ayd b. ‘All an-Numrusi, ‘Abd ar-Ra’uf al- 
Bashblshl, and ‘Abd Rabbih b. Ahmad ad-Diwi; and Maliki scholars of 
Maghrib! origin, such as Muhammad b. Ahmad b. ‘Abd Allah al-Warzazi, 
‘Umar b. ‘Abd as-Salam at-Titwani, Ahmad b. Muhammad b. Dawud 
as-Sanusi al-Hashtuki, and ‘Abd Allah b. Muhammad al-Maghribi al- 
Qasari al-Kanaksi. 208 

Murtada az-Zabidi relates that he himself first attended Ahmad 
al-Mullawi’s teaching sessions at al-Jami' al-Azhar in 1167/1754 when 
al-Mullawi gave lectures on ‘Ali al-Ashmuni’s (d. 929/1522) commentary 
on Ibn Malik’s (600-72/1204-73) al-Aljiyyah on Arabic grammar. This 
was later followed by a visit to his house on Friday, 22 ud Rabi' ath-Thani 
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1167/15 th February 1754 where he received the hadrth cil-awwaliyycih 
together with a “general and a specific licence” ( ijdzah 'dmmcih khdssah ) 
from him. He later attended the reading with al-MullawI of several 
chapters from the Sahih al-Bukhdn and several works of the famous 
Sufi scholar ash-ShaTanl. 209 

Among al-MullawI’s writings were Shark as-Samarqandiyyah 
on al-baldgah (rhetoric), glosses or marginalia ( hdshiyah ) on a well 
known North African Sufi, Ibn c Azzum al-Qayrawanl’s (d. 972/1563) 
commentary on as-SanusI’s (d. 895/1490) Matn Umm al-Bardhm on 
tawhid, hdshiyah on Zakariyya al-Ansarl’s (d. 926/1520) commentary 
on the introduction to Aristotle’s Logic ( isdghufi - i.e. Porphyry’s 
Isagoge) by Athlr ad-DIn al-Abhari (d. 663/1265), and an abridgment 
of ar-Ramll’s (d. 1004/1595) fatwds , a Thabat 210 containing a list of his 
teachers and the works he read with them, al-La ’dll al-Manthurah f ala 
Nazm a 1-Muwajjahd /, 211 a treatise on theology and Sufism. 212 

According to Murtada az-Zabldi, al-MullawI became ill throughout 
the later years of his life and was confined to his bed. However, he still 
had complete control over his senses and his students came daily to read 
with him different traditional Islamic disciplines. He died in Cairo on 15 
RabL al-Awwal 1181/10 August 1767 and was interred at the Husaynl 
Shrine ( al-Mashhad al-Husayni). 2U 

Among the subjects and books that c Abd as-Samad read with Ahmad 
al-MullawI were his own writings such as his Hdshiyah (marginalia) on 
al-Makudl’s (d. 807/1404) commentary entitled Shark al-Makudi on 
Ibn Malik’s al-Alfiyyah on grammar, c Abd al-Ghanl al-Maqdisi’s (d. 
600/1203) c Umdat al-Ahkdm [min Kaldm Khayr al-Andm ], a collection 
of legal hadfths taken from as-Sahlhayn (of al-Bukharl and Muslim) 
related to rulings, all the works on Histories of Mecca ( Tawankh Makkah) 
compiled by TaqI ad-DIn al-FasI al-Makkl (d. 832/1429), including 
his Sliifa’ al-Ghardm bi-Aklibdr al-Balad al-Hardm , with its seven 
abridgments ( mukhtasardtuhu as-sab c ali ), and al- c Iqd ath-Thamin fi 
Tdrikli al-Balad al-Anun , with its three abridgment ( mukhtasardtuhu 
ath-thaldthah ), and Taj ad-DIn Ibn as-Subkl’s (d. 771/1370) extensive 
biographical compilation of ShafiT jurists, Tabaqdt ash-Shdfi iyyah 
al-Kubrd 214 
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The next from al-Falimbanl’s list of Egyptian teachers is Ahmad 
al-Jawharf, a peer of the aforementioned Ahmad al-Mullawi. 215 He is 
Shihab ad-DIn Ahmad b. Hasan b. ‘Abd al-Karim b. Muhammad b. 
Yusuf b. Karim ad-DIn al-Kariml al-Khalidl ash-Shafi‘1 al-Qahiri al- 
Azhari (d. 1182/1768), better known as Ahmad al-Jawhari, since his 
father was a gemstone merchant ( al-jawhar ), according to al-Jabartl, he 
was later distinguished by this nisbah. 216 It is worth noting that during 
this period, there were three renowned Egyptian scholars by the name 
of Ahmad with the same laqab (title) Shihab ad-DIn, they were Ahmad 
al-Mullawi, Ahmad al-Jawhari and Ahmad ad-Damanhuri; they were 
in isndd occasionally referred to as the three Shihabs or three stars 
( ash-Shuhub ath-thaldthah) and coincidentally, all were al-Falimbanl’s 
teachers. 217 

Ahmad al-Jawhari was bom in Cairo, Egypt in 1096/1684, and 
from childhood was engaged in learning and studying the Islamic 
sciences in which he surpassed his contemporaries. He later taught and 
gave guidance at al-Azhar for almost sixty years. He travelled several 
times to al-Haramayn, first in 1120/1708 and then 1124/1712, when he 
met and studied with both ‘Abd Allah al-Basri and Ahmad an-Nakhll, 
narrating hadith with high isndd from both, and again later in 1130/1717. 
Among the Islamic literatures which he read with al-Basri and an-Nakhll 
were the six canonical hadith books and he received the general ijdzah 
together with the isndd for the narration of hadith al-awwaliyyali from 
both scholars. 218 

Ahmad al-Jawhari was also reported to have travelled to Medina in 
1168/1754 where he taught several subjects in ar-Rawdah of the Prophet’s 
Mosque, close to his tomb. These included at-Tirmidhl’s ash-Shamd’il, 
on special qualities of the Prophet SAW, Shark al-Jawharah on theology, 
which he himself had written a gloss ( hdshiyah ), and on Sufism, the 
exposition of al-Hikam by Ibn ‘Abbad ar-Rundl (d. 792/1390). 219 

Evidently, on Sufi tariqah Ahmad al-Jawhari followed the ash- 
Shddhiliyyah Order, since we know that he was the murshid (spiritual 
guide) for the Syrian scholar Muhammad b. Muhammad b. Khalil al- 
‘Ajlunl ad-Dimashql (1128-93/1716-79), better known as Abu al-Fath. 
The latter received initiation into this order from al-Jawhari during his 
study in Egypt from 1157/1744 to 1165/1751. 220 Another renowned 
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Egyptian scholar, Muhammad b. Muhammad b. Ahmad al-Azharf (1154- 
1232/1741-1816), better known as al-Amir al-Kablr was also initiated 
into the ash-Shddhiliyyah Order by al-Jawharf and later permitted to 
issue ijdzah for this Order. 221 

Among his writings were Hdsliiyah on al-Laqani’s (d. 1041/1631) 
commentary on his own Jawharat at-Tawhid, a work on the verification 
of saints’ miracles in their life and after their death entitled Fayd al-Ildh 
al-Muta ’dlfi Ithbdt Kardmat al-Awliyd ’fi ‘l-Hayat wa-Ba 7/ al-Intiqdl. 
On scholastic theology (dim al-kaldm ) he wrote a work entitled Khdlis 
an-Naf ah fi Baydn al-Matdlib as-Sab ah, Munqidhat al- 'A bid min Ribqat 
at-Taqlid, which dealt with deliverance from the noose of imitation, and 
al-Mabdhith al-Mardiyyah as-Saniyyah fi Nazdhat al-Anbiya ’ an Kulli 
md Yunqis Maqdmdtihim al- Aliy yah az-Zakiyyah, a text discussing 
the Islamic religious concept of Prophetic transcendence which rebuts 
anything that decreases their high stations. 222 Among the works that ‘ Abd 
as-Samad read with Ahmad al-Jawhari were ash-Sha'rani’s (d. 973/1565) 
Tabaqat as-Siifiyyah, a biographical compilation on eminent Sufis , 223 

According to al-Fadani, al-Jawhari compiled a list of his own 
teachers in his Tliabat al-Jawhari, of which a copy was reportedly owned 
by al-Kattani. The latter points out that al-Jawhari’s Tliabat included a 
list of his teachers and copies of ijdzahs written and given to him by the 
first fifteen teachers listed in that work. 224 

The historian al-Jabartl reports that al-Jawhari died in Cairo at 
sunset, on Wednesday, 8 Jumada al-Ula 1182/20 September 1768. Funeral 
rites were held at al-Azhar Mosque with an overflow of mourners and 
he was interred at az-Zawiyah al-Qadiriyyah. 225 

The next Egyptian teacher of al-Falimbani was Muhammad 
al-Jawhari. 226 He is Shams ad-Din Abu Hadi Muhammad b. Ahmad 
al-Khalidi ash-Shafi ‘i, better known as Ibn al-Jawhari (1151-1215/1738- 
1800). He was the youngest among the sons of the aforementioned Ahmad 
al-Jawhari, and was thus known as al-Jawhari as-Saghir to distinguish him 
from his father as well as his two brothers, Ahmad b. Ahmad b. Hasan 
al-Jawhari (1132-87/1719-73) and ‘Abd al-Fattah b. Ahmad b. Hasan 
al-Jawhari (1141-1215/1728-1800), who were also leading scholars of 
Egypt. 227 
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Muhammad al-Jawhari was born in Egypt and grew up under the 
guidance of his father and, like him, was known as a traditionist. He 
also studied with his brother Ahmad b. Ahmad al-Jawhari and other 
leading Egyptian scholars of his father’s generation such as Ahmad al- 
Mullawl, c Atiyyah al-Burhanl al-Qahiri al-Ajhuri (d. 1194/1780), Khalil 
b. Muhammad at-Tunl al-Maghribi, and Hasan al-Jabartl (d. 1188/1774). 
His expertise included the field of fiqh and he was such a prominent 
Shafiri faqih in Egypt that the Shall C I scholars unanimously nominated 
him for the Office of Al-Azhar rectorship after the death of Ahmad ad- 
Damanhuri (d. 1192/1778) but he declined the nomination. 228 

Although he lived mostly in Egypt, Muhammad al-Jawhari travelled 
frequently to al-Hcircimciyn , where besides performing the hajj , he studied 
and taught students there. In 1168/1754, he accompanied his father to 
the hajj and took the opportunity to study in at-Ta’if with c Abd Allah al- 
Mlrghanl, the above-mentioned teacher of al-Falimbam. He later wrote 
a commentary on al-MIrghanl’s al-Mu jam al-Wajfz [fiAhddith an-Nabi 
al- c Aziz\. 229 In 1187/1773 and 1199/1784, he again went for hajj with his 
family where he stayed for a year and conducted lectures at al-Masjid 
al-Haram. 230 Apart from meeting him in Egypt, it is also likely that al- 
Falimbanl attended his teaching sessions during these visits to Mecca. We 
know that, al-Falimbanl was already back in Mecca in 1187/1773 after 
staying in Medina since he completed his work on jihad entitled Nasihat 
al-Muslimin in Mecca in that year. Another Jdwf scholar, Muhammad 
Nalis al-Banjari relates that in 1201/1786 he attended Muhammad al- 
Jawhari’s teaching sessions at al-Masjid al-Haram in Mecca and among 
the lessons were lectures on tasawwuf . 231 

Muhammad al-Jawhari was also a prolific author, which added to 
his fame as one of the leading Egyptian scholars. Al-BaghdadI provides 
forty titles by him, while al-Baytar lists thirty-seven of them; most of 
his writings deal with jurisprudence, theology, grammar and tasawwuf. 
Muhammad al-Jawhari was also evidently proficient in ilm al-falak 
(astronomy) and he compiled a treatise on the method of astronomical 
calculations to determine the visibility of the crescent moon for the 
fasting month {Ramadan) entitled Khuldsat al-Baydn fiKayfiyyat Thubut 
Ramadan. 232 The younger al-Jawhari died in Cairo on Sunday, 21 Dhu 
al-Qa c dah 1215/5 April 1801 and funeral rites were held at al-Azhar 
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with an overflow of mourners and he was interred next to his father and 
brother at az-Zawiyah al-Qadiriyyah. 233 

Another Egyptian teacher of al-Falimbani was Dawud b. Sulayman 
b. Ahmad b. Muhammad b. ‘Umar b. ‘Amir b. Khidr ash-Shamubl al- 
Burhani al-Kharibtawi 234 al-Misri al-Maliki (1080-1170/1669-1757). He 
was a scholar of hadith and was given the honorific title al-musnid. 235 
According to Murtada az-Zabldl, he was born in Kharibta, in the 
governorate of al-Buhayrah, north Egypt, and studied with eminent 
scholars of his time such as Muhammad b. ‘Abd al-Baqi al-Azharl az- 
Zurqani al-Maliki (1055-1122/1645-1710), and al-Kharashi, among 
others. 236 According to al-Fadani, Dawud al-Kharibtawi’s students 
included ‘Abd as-Samad al-Falimbanl, ‘Abd ar-Razzaq al-Bakari from 
al-Qutay‘, Yemen, Amr Allah b. ‘Abd al-Khaliq al-Mizjaji, and Abu 
al-Qasim b. Sulayman al-Hajjam. All four studied az-Zurqani’s Shark 
al-Muwatta ’, a commentary on Imam Malik’s famous work, and the 
rest of az-Zurqani’s works with him. Al-Kharibtawi had read the Shark 
with the expositor, Muhammad az-Zurqani, together with the rest of his 
works, such as Shark al-Mawdhib al-Ladunniyyah, and Mukhtasar al- 
Maqdsid al-Hasanah Ji Baydn Kathlrin min ‘l-Ahddith al-Mushtahirah 
'ala ‘1-AlsinahP 1 In another isndd, al-Fadanl also points out that al- 
Falimbanl read Yasin al-Himsi’s (d. 1061/1650) Hdshiyat at-Tasrili 
'aid ‘t-Tawdih, a work on Arabic grammar, with Dawud al-Kharibtawi, 
who in turn had studied it with Ilyas al-Kurani, who had studied it with 
Hasan al-‘Ujaymi, who had studied it with Ahmad al-Banna ad-Dimyatl, 
who in turn had studied with its author Yasin al-Himsi, originally from 
Hims in Syria. 238 

Dawud al-Kharibtawi lived to a very old age (mu'ammar ) so that 
his isndd was regarded as superior and was highly sought after, as he 
included in his isndd the earlier generations as well as the later ones, or as 
Murtada az-Zabldl puts it, "\vu- dsha hattd alhaqa al-ahfdd hi ‘l-ajdad ,” 
that is, he spanned three generations of active scholars. Az-Zabidi 
himself met Dawud al-Kharibtawi and received al-hadith al-musalsal 
hi ‘l-awwaliyyah from him together with his ijazah , 239 He died in Egypt 
in Jumada ath-Thaniyah 1170/February 1757. 240 

According to al-Baytar, his son, Muhammad b. Dawud al- 
Kharibtawi (d. 1207/1792), like his father, was also a learned scholar, 
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who in turn studied with, among others, Murtada az-ZabTdi. He was later 
requested by az-ZabidT to write a taqriz, a brief statement highlighting 
the value of his multi-volume comprehensive dictionary, Taj al- c Arus 
min Jawdliir al-Qdmtis. The requested magnificent taqriz was actually 
dated 10 Rajab 1184/30 October 1770. 241 

A noted teacher of al-Falimbani who was associated with Egypt was 
‘Abd ar-Rahman al-'Aydarus (1135-93/1722-79). 242 According to two 
of his students, Murtada az-Zabidi and ‘Abd ar-Rahman al-Jabarti, his 
full name is Wajih ad-Din Abu al-Marahim as-Sayyid ‘Abd ar-Rahman 
b. Mustafa b. Shaykh b. Mustafa al-'Aydarus al-Husayni at-Tarimi al- 
Misri ash-Shafi‘1 an-Naqshabandi. He originated from Hadramawt in 
Yemen and was bom in Tarim at sunset on Tuesday, 9 Safar 1135/f 9 
November 1722. He later migrated to at-Ta’if, and eventually to Egypt. 
His genealogy could be traced back to Husayn b. ‘ Al! ■’SC, the maternal 
grandson of the Prophet SAW. He initially studied with his father and 
grandfather, who both gave him their ijdzali and invested him with the 
Sufi cloak ( albasahu al-khirqah). He mastered jiqh under the guidance 
of Wajih ad-Din ‘Abd ar-Rahman b. ‘Abd Allah Balfaqih Ba-‘Alawl (d. 
1163/1749) who also granted him his ijdzali for all the works he had 
transmitted (marwiyydtih). 243 ‘Abd ar-Rahman Balfaqih had studied with 
leading scholars of his time such as the renowned Tarim saint, ‘Abd Allah 
b. ‘Alawi al-Haddad (d. 1132/1719), and al-Haramayn scholars such as 
‘Abd Allah al-Basri, Ahmad an-Nakhli, and Ibrahim al-Kurani. It was 
from the latter he received his superior isndd. 2AA 

Accompanying his father, ‘Abd ar-Rahman al-'Aydarus had earlier 
travelled to India from Tarim, first reaching Bandar ash-Shihr (a port 
city in South Yemen which functioned as a doorway for the interior of 
Hadramawt) in 1153/f 740, meeting ‘Abd Allah b. ‘Umar al-Mihdar al- 
'Aydarus there, who transmitted to him the dhikr formula ( talqin adh- 
dhikr), investing him with the Sufi cloak and granting both he and his 
father a general ijdzali. They continued to Bandar Surat (City of Surat, 
India) where he joined his own brother ‘Abd Allah al-Bahir and visited 
his relatives and the local saints. They reached the City of Baruj on 15 
Sha'ban 1161/10 August 1748, where he met the Mihdar of India, as- 
Sayyid Ahmad b. ash-Shaykh al-'Aydarus, thence went back to Surat. 
His father travelled back to Tarim, Yemen, while he stayed with his 
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brother ‘Abd Allah al-Bahir and his uncle, Zayn al-‘Abidm al-‘Aydarus. 
During his sojourn in India, he was also reported to have travelled to 
Jawah, where several of his miracles ( kardmat ) began to appear during 
his journey, and he then returned to Surat and thence back to Yemen. 245 

‘Abd ar-Rahman al-‘Aydarus travelled to Mecca to perform the 
hajj from Yemen, and later visited the Prophet’s SAW tomb in Medina, 
where he also met and studied with Muhammad Hayat as-Sindi, Abu 
al-Hasan as-Sindi as-Saghir, Ibrahim b. Fayd Allah as-Sindi, Ja'far b. 
Muhammad al-Baytl and Muhammad ad-Daghistani (originally from 
Dagestan in the Caucasus). In Mecca, he studied with ‘Umar b. Ahmad 
as-Saqqaf, Muhammad b. at-Tayyib(d. 1170/1756), ‘AbdAllahb. Sahl, 
‘Abd Allah b. Sulayman Majrami, Muhammad Ba-Qushyar, and ‘Abd 
Allah b. Ja'far b. ‘Alawi Mad-hur (d. 1160/17477), the latter was a student 
of ‘Abd Allah al-Haddad. ‘Abd ar-Rahman al-‘Aydarus then went to at- 
Ta’if to visit the tomb of Ibn ‘Abbas ra S“", where he also studied with 
‘Abd Allah Mirghani. 246 

In 1158/1745, ‘Abd ar-Rahman al-‘Aydarus visited Egypt and 
studied with leading scholars of his time. Among them were: Ahmad 
al-Mullawi, Ahmad al-Jawhari, Muhammad b. Salim al-Hifni, the 
previously mentioned founder of the al-Khalwatiyyah al-Hifnawiyyah 
Sufi order in Egypt, and his brother Yusuf al-Hifni. 247 It is worth noting 
that according to Murtada az-Zabidi, all four scholars also studied with 
al-‘Aydarus tabarukkan (seeking his blessing), which clearly indicates 
his esteemed rank in Sufism. A year later, in 1159/1746, he travelled 
to Mecca with the Egyptian hajj caravan where he married his cousin, 
ash-Sharifah ‘Alawiyyah al-‘Aydarusiyyah, and resided at as-Salamah 
in at-Ta’if. He travelled to Egypt for the second time in 1162/1748 with 
the Egyptian hajj caravan and stayed for a year, then returned to at-Ta’if. 
Murtada az-Zabldl relates that he himself met al- ! Aydarus in Mecca in 
1163/1749. However, this was only for a short period as az-Zabidi was 
travelling back to Yemen and al-‘Aydarus to at-Ta’if. With the intention 
of meeting him, az-Zabidi travelled again from Yemen in 1166/1752, 
first arriving at Mecca, and after performing the hajj headed to at-Ta’if. 
He stayed in al-‘Aydarus’s house in as-Salamah and learned both the 
exoteric and esoteric Islamic sciences ( al-mantuq wa ‘l-mqfitum min 
‘l-’ulum ) for more than six months. Later, al-‘Aydarus invested him 
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with the Sufi cloak and granted him ijdzahs for all his transmitted texts 
(,marwiyydt ) and his Sufi tariqah silsilahs. He encouraged az-Zabldl to 
travel to Egypt and described his own reception by the Egyptian c ulama \ 
rulers (< al-umcird ’) and men of letters ( cil-udcibd '), and their hospitality, 
as well as the presence of prominent saints (al-awliyd’ al-a c ldm) during 
his visits. After performing the lmjj in the following year, az-Zabldl 
travelled to Egypt. 248 

In 1168/1754, al- c Aydarus arrived again in Egypt where he stayed 
for a year, and az-Zabldl took this opportunity to “be as close to him as 
a patient to a physician,” as he puts it, “ Idzcnntuhu muldzamat al-mand 
cit-tabib .” In Mecca, al-'Aydarus married another woman relative ash- 
Sharlfah Ruqayyah al- c Alawiyyah, the daughter of Sayyid Ahmad b. 
Hasan Ba-Harun in 1172/1758 and a year later, in 1173/1759 she gave 
birth to their son, Mustafa. Eventually, in 1174/1760 he migrated with 
his family to Egypt, where he continued to reside for seventeen years 
until his death on Tuesday night, 12 Muharram 1192/10 February 1778. 
His funeral rites were held at al-Azhar and the funeral prayer was led 
by Sufi Shaykh, Ahmad ad-Dardlr (d. 1201/1787) with an overflow of 
mourners, and he was interred at Maqam al- c Atris, near the Zaynab 
Shrine ( Mashhad as-Sayyidah Zaynab). 249 

Al- c Aydarus also had travelled extensively in Palestine including 
Gaza, Nablus, and Jerusalem. The Damascene muhaddith and renowned 
Hanali scholar, Ibn c Abidin (d. 1252/1836) relates that al- c Aydarus 
arrived in Damascus in 1183/1769 where he stayed for two months with 
Husayn al-Muradl (d. 1188/1774), the paternal uncle of the renowned 
biographer (author of Salk ad-Durar ) Muhammad Khalil al-Muradl. He 
also visited Ottoman Anatolia (cid-Diyar ar-Rumiyyah) in 1191/1777. In 
short, his extensive travels in India took him ten years, he performed the 
hajj seventeen times, and he made three journeys from al-Hijaz to Cairo, 
where he settled and undertook six visits to Upper Egypt (as-SaTd) and 
eight to Dimyat - in lower Egypt. 250 

Al- c Aydarus had numerous works attributed to him. Murtada az- 
Zabldl provides sixty-two titles, Zabarah lists forty-three titles, and al- 
Baghdadl lists thirty-five of them. 251 His works dealt with virtually all 
branches of the Islamic religious disciplines; hadfth, fiqh, tawlfid , and 
especially tasawwuf such as Lata ’if al-JudfiMas ’alat Wahdat al- Wujud 
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(Niceties of Munificence on the Question of ‘Oneness of Being’), 252 
Faydat an-Nafahdt fi Mas’alat as-Sifdt , on the Question of God’s 
attributes, 253 Shark Salat Ahmad al-Badawi , an exposition of the prayers 
of the most popular Sufi saint in Egypt, Ahmad al-BadawI (d. 675/1276). 
He wrote two works on the Naqshabandiyyah Sufitariqah entitled Ithdf 
al-Khalil (Gift to Friends), and an-Nafhat al- c Aydrusiyyah ft \t-Tarrqat 
an-Naqshabandiyyah. 254 In addition, Sayyid c Uthman al-BatawI al-Jawi 
listed two titles in his isndd work entitled as-Silsilat an-Nabawiyyah , 
attributed to al- c Aydarus. They were, Mir ’at ash-Shumus [fi Silsilat al- 
Qutb al- c Aydarus\ and C Iqd al-Jawdhirfi FadlAhl Bayt an-Nablat-Tdhir , 
both works on excellence (fadl) of the family of the Prophet SAW, which 
appears to have been once widely read in the Malay Archipelago. 255 

From his extensive travels and his numerous works, it is clear that 
al- c Aydarus’s studies with many of the major teachers in the revivalist 
group in Mecca, Medina and Egypt were extensive. Apart from giving 
instructions in the exoteric ( zdhir ) sciences, he was also a leading 
scholar on the esoteric ( bdtin ) sciences and was an active Sufi scholar of 
the Naqshabandiyyah and ‘Aydrusiyyah Orders. His students included 
some of the leading figures in late eighteenth century neo-Sufism, 
and he appears to have been an important link among those scholars. 
Through him, for example, one can see a connection between the great 
Naqshabandiyyah family in Syria, the Muradis, and the Khalwatiyyah 
students of Mustafa al-Bakrl in Egypt such as Muhammad al-Hifnl and 
Muhammad al-Amir al-Kablr. 256 

One of his most celebrated disciples was Murtada az-Zabldi, who 
relates: “as the number of visitors from distant places requesting his 
isndds on the Sufi tariqahs multiplied, while most of the time he was in 
the state of [spiritual] immersion, he instructed me to collect his isndds. 251 
I compiled a book consisting of ten fascicules in his name, which he 
called an-Nafhat al-Quddusiyyah bi-Wdsitat al-Bid c ah al- c Aydrusiyah. 
This was in 1171/1757. Numerous copies were made from this work, 
and the [spiritual] benefits from this were wide-spread.” According to 
al-Kattanl, an-Nafhat is in ten booklets listing one hundred and seventy 
Sufi tariqahs together with their complete isndds. 258 

It is important to remember that by the middle of the eighteenth 
century, some Arab scholars had gained prominent positions in the royal 
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court of Palembang and it was reported that in 1168/1754, a ‘certain 
Sayyid al- ( Aydarus’ had married the sister of the Palembang ruler, Sultan 
Mahmud. Hence, several Sayyids (whose actual names are unknown 
to us) began to flock to the Sultanate and gain control of the religious 
hierarchy. Azra describes them as ‘senior priests’ and one of the Sayyids 
was even titled as ‘ Tuan Besar ’ (great lord). 259 Perhaps this is rather a 
simple equivalent of the Old Sayyid (< as-Sayyid al-Kabfr). 

One might be tempted to identify and link the ‘certain Sayyid 
al-‘Aydarus’ to our scholar under discussion. This is because ‘Abd ar- 
Rahman al-‘Aydarus was known to have been a wandering scholar of 
Yemen before finally settling in Egypt. We know that he had travelled 
to Jawah from India during his extensive travels, which began in the 
year 1153/1740. Murtada az-Zabldl relates clearly that he travelled to 
the land of Jawah during his sojourn in India ( wa-fi athnd ’dhdlik rakiba 
ild bildd Jawah). 260 Since his travels and sojourn in India took him ten 
years, his travel to Jawah must have been approximately after 1163/1750. 
Unfortunately, there are no records of the exact date of his travel to 
Jawah. Nevertheless, there is some probability that the ‘certain Sayyid 
al-‘Aydarus’ might be our ‘Abd ar-Rahman al- c Aydarus, especially since 
he was known to be an eminent scholar in addition to his saintly ability 
when kardmdt began to appear during his journey to Jawah. 261 

On the other hand, there is also a probability that this ‘certain Sayyid 
al- c Aydarus’ was another scholar who comes from the same al- c Aydarus 
family. According to al-Fadani, among the scholars of Palembang in the 
eighteenth century with whom Nawawl al-Bantanl read Ibn Abl Jamrah’s 
(d. 695/1295 or 699/1300) Mukhtasar Sahlh al-Bukhdrf was Mahmud b. 
Kinan al-Falimbanl, who in turn learned it from as-Sultan as-Salih Badr 
ad-DIn Mahmud b. as-Sultan Mansur b. as-Sultan ‘Abd ar-Rahman, who 
read it with Shaykh al-Islam Oddias-Saltanah as-Sayyid ‘Abd ar-Rahman 
b. al-Husayn b. al-Hasan b. ‘Alawl b. Ahmad al- c Aydarus al-Falimbanl, 
who in turn learned it in Mecca from c Abd ar-Rahman b. Jad Allah al- 
Bannanl al-Maghribl (d. 1198/1784), 262 who received it from Ahmad b. 
c Abd al-Fattah al-MullawI, who received it from c Abd Allah al-Basri, 
and so forth to the author, Ibn Abl Jamrah. 263 Since he was appointed 
as the ‘Sultanate Judge’ ( Qddias-Saltanah) in Palembang, it is highly 
probable that he was the ‘certain Sayyid al-‘Aydarus’ who married the 
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sister of Sultan Mahmud, and was appointed to religious office. Thus, 
the intended al- c Aydarus must have been Sayyid c Abd ar-Rahman b. al- 
Husayn al- c Aydarus and not our Sayyid c Abd ar-Rahman b. Mustafa al- 
c Aydarus, unless there is some confusion in the genealogy. Nevertheless, 
since they come from the same al- c Aydarus family, they probably met 
each other during the latter’s travel to Jaw ah. 

Our contemporary, c Abd Allah al-Habshl points out that Mustafa 
b. c Abd ar-Rahman al- c Aydarus (1173-99/1759-84) who was bom in at- 
Ta’if and died in Egypt, compiled his father’s biography in his Path al- 
Muhaymin al-QuddiisfiMandqib Sayyidind r Abd ar-Rahman b. Mustafa 
al-'Aydarus. 264 (Perhaps, this work might provide further accounts on 
his travel to Jdwah. But, unfortunately, I have not been able to trace any 
copy of this work). 

Although we do not have sufficient evidence to assess the influence 
of al- c Aydarus on ‘Abd as-Samad al-Falimbanl, we know that among 
the works that c Abd as-Samad al-Falimbanl read with him were al- 
Fakihi’s (d. 972/1564) al-Fawdkih al-Janiyyah Shark Mutammimat al- 
Ajrumiyyah and Shark Qatr an-Nadd , both works on Arabic grammar, 
and al-Ghazall’s Ihyd ’ c Ulum ad-Din and Minhdj al- Abidin. With his 
isndd , al-Falimbanl also relates other works of al-Ghazall, including 
Biddyat al-Hiddyah , Kitdb al-Arba hifi ‘ l-Usuf Jawdhir al-Qur ’an, and 
others. 265 This is significant as al-Falimbanl soon developed an abiding 
interest in al-Ghazali’s works. Also important to note is that since al- 
‘Aydarus was one of the leading scholars in esoteric sciences and Sufi 
tarfqahs , al-Falimbanl must have benefited greatly from his instructions 
and works. This must have included complex Sufi questions such as the 
Sufi doctrine of wahdat al-wujud , particularly we know that al- c Aydarus 
wrote his Lata’if al-Jud fi Mas’alat Wahdat al-Wujud and Faydat an- 
Nafahdt fi Mas’alat as-Sifdt to address such questions. Al- c Aydarus’s 
journey to Jdwah is another significant dimension of his place as c Abd 
as-Samad’s learning. 

The next scholar in the list of al-Falimbanl’s Egyptian teachers 
was Murtada az-Zabidl (1145-1205/1732-90). 266 Known variously as 
Abu al-Fayd, Abu al-Jud, and Abu al-Waqt, as-Sayyid Muhammad 
Murtada b. Muhammad b. Muhammad b. c Abd ar-Razzaq al-Husaynl 
al- c AlawI al-Wasitl al-Biljraml al-Hindl az-Zabidl al-Misrl al-Qadiri 
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an-Naqshabandl, is more widely known as Murtada az-Zabldl. He was 
a leading Hanafi scholar, a great lexicographer, linguist, theologian, 
Sufi, muhaddith , a grandmaster in genealogy and biographies ( ansdb 
and rijdl). 261 His extensive Dictionary (Taj al- ( Artis) may be considered 
the climax of Arabic classical Lexicography and is strong evidence of 
his magnificent scholarship. 268 

According to al-Qannuji, az-Zabidi’s ancestors originally came from 
Wasit in Iraq but he was bom in Bilgram, a town about forty kilometres 
from Kannauj (presently in Uttar Pradesh, India) around 10 Muharram 
1145/3 July 1732. Perhaps, he only stayed in India for a relatively short 
period, and then migrated to Zabld, Yemen to study, and apparently, his 
sojourn in Zabld was for quite some time from whence is derived his 
nisbah , az-Zabldl. This, al-Qannuji added, had somehow overshadowed 
the public knowledge that his place of birth was in Bilgram, India. 269 

Murtada az-Zabldl travelled extensively to al-Hijaz including 
Jeddah, Mecca, Medina and at-Ta’if, and later arrived in Egypt on 9 
Safar 1167/5 December 1753, where he settled and became renowned 
in the Islamic world during his own lifetime. Kings and rulers from 
Turkey, al-Hijaz, India, Yemen, Syria, Iraq, Morocco, Sudan and Algiers 
corresponded with him, and people sent him presents and gifts from 
everywhere. He was admired and venerated greatly, to an extent that 
some people in North Africa (ahl al-Maghrib ) believed that their hajj 
was incomplete if, on their way to Mecca, they did not visit and honour 
him in Egypt. 270 

As al-Kattani notes in his Fahras , “az-Zabldl was peerless in his 
time and age. None after Ibn al-Hajar al- c Asqalani and his students can 
match him in terms of his encyclopaedic knowledge of traditions and 
associated sciences, nor in fame or number of students.” 271 

Not only Murtada az-Zabldl had many students, but he also had 
originally studied with numerous teachers. Al-Qannuji relates that 
he listed more than three hundred teachers in one of his Barndmij 
[ash-Shuyukh\. These included Indian scholars such as the muhaddith 
Muhammad Fakhir b. Yahya al-Ilah-Abadi and musnid al-waqt (isndd- 
expert of his time), the famous Shah Wall Allah Ahmad b. c Abd ar-Rahim 
ad-DihlawI (1114-76/1703-62), whose teaching sessions he attended at 
his house in Delhi. 272 Wall Allah ad-DihlawI in turn studied with Munla 
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Ilyas al-Kuranl (1047-1138/1637-1726), who was a student of Ibrahim 
al-Kuranl. 273 

According to c Abd ar-Rahman al-Ahdal, among the scholars with 
whom Murtada az-Zabldl studied in Zabld were Ahmad b. Muhammad 
Maqbul al-Ahdal and his contemporaries, such as c Abd al-Khaliq b. Abl 
Bakr al-Mizjajl, and Muhammad b. c Ala’ ad-DIn al-Mizjajl, and those 
who studied with this generation, such as Sulayman b. Yahya al-Ahdal. 274 
During his study in Zabld in 1163/1749, Murtada az-Zabldl relates that 
he received Sahih al-Bukhari highly from Muhammad b. c Ala’ ad-DIn 
al-Mizjajl, who in turn received it by way of written ijazah from Ibrahim 
al-Kuranl in 1100/1688. 275 It should be emphasised that the kinds of ijazah 
are particularly significant in the context of contacts among scholars. In 
this way, for instance, Muhammad al-Mizjajl (1102-80/1690-1766), who 
was bom a year after al-Kuranl’s death in 1101/1689, received his written 
ijazah given to his father c Ala ad-DIn al-Mizjajl and all his children in 
1100/1688, and hence was considered a valid transmitter from al-Kuranl 
without actually meeting him in person. 

Murtada az-Zabldl himself provides a list of his teachers in some 
of his works, particularly his al-Mujam al-Mukhtass (also known as al- 
Mu jam al-Kablr ), in his Alfiyyat as-Sanad and in al-Mu jam as-Saghlr 
(also known as Barndmij ash-Shuytikh). In this regard, al-Kattanl relates 
that he found a copy of the al-Mujam al-Kablr in Medina from which 
he made a copy. He describes it as consisting of more than six hundred 
biographical notices of his teachers and students. 276 At this point, it is 
important to remember that nearly all of al-Falimbanl’s teachers whom 
we have examined so far were also connected directly to Murtada az- 
Zabldl as either his teachers or his students. 

The best known among his disciples were c All b. c Abd al-Barr al- 
Wana’I, Ahmad b. c Ubayd al- c Attar, Salih al-Fullanl, Muhammad ash- 
Shanawanl, c Umarb. c Abd al-Karimb. c Abd ar-Rasulal- c Attar al-Makkl, 
c Abd ar-Rahman b. Sulayman al-Ahdal and Ibrahim b. Muhammad ar- 
Ra’Is az-Zamzaml. As for al-Falimbanl, he read with Murtada az-Zabldl 
all his works including his celebrated dictionary, Taj al- c Arus Sharh al- 
Qdmtis , and his voluminous commentary on al-Ghazall’s Iliya ’ entitled 
Ithaf as-Sddat al-Muttaqin Shark Iliya’ c Ultim ad-DIn. In addition, he 
also learned from him other Islamic scholarly works such as c Umar as- 
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Suhrawardl’s (d. 632/1234) c Awarifal-Ma c drif a venerable Sufi classic 
and manual for daily study and practice, and all the works of Muhammad 
b. c Abd al-Wahhab(d. 1206/1792), the founder of the so-called Wahhabi 
movement, including his Kitdb at-TawhidfiHaq Allah c ala ‘l- c Abid. 277 

In addition to his numerous teachers and students, and his 
intellectual distinction and personality, az-Zabldl also wrote prolifically 
on fiqh , hadith , tafsir , Arabic, lexicography, tawlfid , tasawwuj] history, 
ansdb (genealogy), and tarajim (biographies) that he compared the 
number of his writings to a dumber of jasmine’ as he puts it, “mu ’allafdti 
hiyd min saqat al-mata mithl al-ydsamin” 27S He is said to have written 
more than one hundred works, and his biographer even compares him to 
as-Suyutl, calling him the ‘SuyutI of his time’ (Suyuti zamdnih) 279 In one 
of his ijdzahs to a student, Murtada az-Zabldl provided sixty-three titles, 
while al-Baghdadl listed forty-nine titles, and al-Jabartl listed forty-five of 
them. 280 Though he is primarily remembered today for his lexicographical 
work, Taj al- c Arus , his genuine interest in hadith scholarship is beyond 
doubt. On hadith and isndd alone, al-Kattanl listed fifty-one titles that 
az-Zabldl wrote. 281 

Furthermore, his hadith erudition is reflected not just from these 
numerous titles, but also from the number of works he devoted to a 
particular category of hadith. For instance, Murtada az-Zabldl relates 
that the first riwdyah of hadith that he received from c Umar b. Ahmad 
al-Makkl as-Saqqaf was al-hadith al-musalsal bi ‘l-awwaliyyah when he 
met him in Medina on 23 Jumada ath-Thaniyyah 1161/20 June 1748. 282 
On this type of hadith alone, az-Zabldl is reported to have written four 
works, one of these was written specifically for his student, Muhammad 
b. Ahmad al-Bukharl al-Athari (d. 1200/1785) and was completed on 10 
RabT ath-Thanl 1193/26 April 1779. 283 

Perhaps his most acclaimed work is his dictionary entitled Taj al- 
f Artis, which is based on Majd ad-DIn al-Fayruzabadi’s (d. 818/1415) 
al-Qdmus al-Muhit and a considerable expansion of it. Some have noted 
that al-Fayruzabadi’s was meant to be a reference for scholars. Az-Zabldl 
expanded this into a multi-volume dictionary which is considered his 
magnum opus. It is worth noting that in his prologue he relates that he 
benefited greatly in the art of the Arabic discipline from his teacher, 
Muhammad b. at-Tayyib al-FasI al-Madanl (1110-70/1698-1756) whom 


132 


Chap 3.indd 132 


30/08/2016 11:08:47 


Al-Falimbanl’s Formation of a Scholarship 


he regarded as his main authority ( 'umdcih ) in this field. He tells us that 
it took him fourteen years and two months to complete the Taj al- c Artis 
in 1181/1767 and upon its completion, threw a large banquet and invited 
many students and scholars of the time who wrote their praise of this 
work. 284 Thus, by calculating backwards, Murtada az-Zabldi probably 
started this work in 1167/1753 at the age of twenty-two. This coincides 
with the date of his first arrival in Egypt, already mentioned earlier, on 9 
Safar 1167/5 December 1753. It is worth noting that apart from Arabic, he 
was proficient in Turkish, Persian and the language of al-Karj or al-Kurj 
(perhaps the language of the Georgian people). He passed away in Egypt 
during a plague epidemic on Sunday, Sha c ban 1205/April 1790 and was 
buried at the Ruqayyah Shrine {Mashhad as-Sayyidah Ruqayyah) next 
to his first wife who had died in 1196/1781. 

In addition to his hadith expertise, Murtada az-Zabldi without doubt 
was also a Stiff master. Apparently, in terms of his tariqah affiliation, 
he followed the an-Naqshabandiyyah Stiff Order that he probably had 
received from his aforementioned teacher, c Abd ar-Rahman al- c Aydarus. 
He authored at least four works pertaining to this Order. Other works on 
Sufism that he wrote include Tanzil Saha lb ad-Durr li-Qurrd’ Hizb al- 
Bahr , a commentary on ash-Shadhili’s (d. 656/1258) famous Litany of the 
Sea , a unique litany made of Qura’nic verses and supplications, Jadhwat 
al-Qabas fiHustil Natfjat adh-Dliikr Ba c d Hifz an-Nafas , perhaps on 
Stiff breathing techniques while performing remembrance (< dhikr ), and 
Sharh Salawat al-Qutb f Abd as-Saldm b. Mashish , a commentary on the 
prayers and litanies by Ibn Mashish (d. 625/1228) of Fes. 

The last scholar in the list of al-Falimbani’s Egyptian teachers 285 was 
Abu al-Hasan, also nicknamed Abu an-Nur, c All b. c Abd al-Barr b. c Abd 
al-Fattah b. Muhammad b. Abi al-Karshi b. Muhammad b. c Abd Allah 
al-Haifawl al-Hasani al-WanaT (or al-Wafa’I) ash-ShafiT al-AslTari al- 
Khalwati al-Azharl al-Misri al-Makki (d. 1211/1796), mentioned earlier 
as a student of Murtada az-Zabldi. His genealogy is traced back to Hasan 
b. c All maternal grandson of the Prophet SAW. c All al-WanaT was 
born in Cairo in 1170/1756 and towards the end of his life migrated to 
al-Hijaz where he later died in Medina. 286 Unfortunately, al-Falimbanl 
himself and al-Fadani do not tell us where the former met and studied with 
al-Wana’1. However, looking at the date of al-WanaTs move to Medina 
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around 1210/1795, it is unlikely that al-Falimbanl studied with him at 
that time as he himself was already at his apex of writing and teaching. 
Furthermore, al-Wana’I was one of Murtada az-Zabidi’s close students, 
which makes it highly plausible that al-Falimbanl met him previously 
during his own study with az-Zabldl in Egypt. 

Obviously, from his lull chain of names and nisbah, al-Wana’I 
followed the Shafi‘1 School of Islamic jurisprudence, the Ash'arite 
School of Islamic theology, and in Sufism he followed the path of the 
Khalwatiyyah Sufi Order. He was initiated into this Order by Ahmad ad- 
Dardlr al-'Adaw! (1127-1201/1715-86) in 1197/1783 who also granted 
him authorisation ( adhina laliu bi ‘t-talqm ) to transmit the dlrikr formula 
to novices. Ad-Dardir was the disciple of al-Hifnl, who was a khalifah of 
Mustafa al-Bakri in Egypt, Muhammad b. Salim in 1172/1758. 287 

Al-Wana’I was described as one of the Egyptian geniuses who 
unfortunately, only lived for about forty years. Al-Kattanl remarks: “had 
he lived longer, he would have surpassed and overshadowed many of his 
own teachers.” Murtada az-Zabldl praised him as an exceptional student 
and handed him his commentary on al-Ghazall’s al-Ihyd ’, requesting him 
to examine it. He examined it closely and pointed out several mistakes 
that were then rectified by his teacher. He glittered with light and his 
knowledge dealing with the heart was well established.” 288 Evidently, 
his talent was obvious even at an early age as he was reported to have 
authored books on aqd’id (creed), hadith,fiqh, tasawwuf,fard’id (rules 
of inheritance), grammar, rhetoric and logic which he began at the age 
of eighteen. 289 

In an ijazah granted by Murtada az-Zabldl on 24 Shawwal 1196/2 
October 1782, ‘All al-Wana’I relates that he attended one of his teaching 
sessions at his house in Suwayqat al-Lala, Egypt, when he received the 
hadith al-ciwwaliyyah all over again ( c awdau 'aid bad ’). In another ijazah, 
he relates that he attended the teaching session of Ahmad b. Ahmad 
Jum'ah al-Bujayraml ash-Shafi‘I (d. 1197/1782) in Dhu al-Hijjah 1196/ 
November 1782. 290 Thus, we know he was still studying in Egypt until 
the late twelfth century A.H. 

In addition to studying with Murtada az-Zabldl, ‘All al-Wana’I 
learned from such scholars as Muhammad al-Hifnl, ‘Isa b. Ahmad 
al-BarawI (d. 1182/1768), ‘Atiyyah al-Ajhurl (d. 1194/1780), Ahmad 
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b. Jum c ah al-Bujayraml, Mustafa b. Rahmat Allah al-Ayyubl (1135- 
1205/1722-90) better known as ar-Rahmatl ad-Dimashql, who attended 
as a child of eight c Abd al-Ghanl an-NabulusI’s teaching sessions in the 
last years of his life, Ibrahim b. Muhammad an-NumrusI, and Ahmad b. 
Muhammad ad-Dardlr al- c AdawI. The oldest of his teachers from whom 
he inherited ‘superior isndds ’ ( al-isnddal-'ali) was al-Mu c ammar c Abd 
al-Qadir b. Ahmad b. Muhammad b. al-Qasim al-AndalusI and later al- 
Misri who had lived for one hundred and twenty eight years. 291 

Al-Wana’I had numerous students including his own peers such 
as the Medinese muhaddith Salih al-Fullanl (d. 1218/1803) with whom 
he exchanged isndds , and scholars of the younger generation such as 
c Umar b. c Abd al-Karlm b. c Abd ar-Rasul al- c Attar, Muhammad Salih b. 
Ibrahim ar-Ra’Is az-Zamzaml, c Abd ar-Rahman b. Sulayman al-Ahdal, 
c Abd ar-Rahman b. Muhammad al-Kuzbarl and Muhammad b. c Aydarus 
al-Habshl. All received the hadith al-awwaliyyah from him and were 
granted his general ijdzah. 292 In fact, he granted the scholars resident of 
Mecca his general ijdzah dated Thursday, 22 Dhu al-Hijjah 1207/31 July 
1793 and permitted those who were present on that day to narrate from 
him by way of this ijdzah. 293 

His Meccan student c Umar al- c Attar, who regarded him as his 
authority (jumdah) relates that he arrived in Mecca in 1203/1788 and 
stayed there for three years. After his visit to the Prophet’s SAW tomb in 
Medina, he went back to Egypt and stayed for sometime when he finally 
received the prophetic instruction to return to Medina and was foretold 
of the glad tidings that he will die there. He immediately travelled to 
Mecca where he stayed and performed the pilgrimage, thence to Medina 
where he died on 21 Muharram 1211/27 July 1796 and was interred at 
al-BaqI c cemetery. 294 

According to al-Kattanl, al-Wana’I compiled the list of his teachers 
in two thabats , one large and one small, the latter, on narrations that he 
received specifically from his teacher Ahmad b. JunTah al-Bujayraml. 
The small thabat , he added, was discovered by Ahmad Abu al-Khayr in 
India in 1325/1907 who pointed out that it contained al-WanaTs ijdzah 
written in his own handwriting granted to Muhammad Salih ar-Ra’Is 
az-Zamzaml al-Makkl. 295 
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Among al-WanaTs works were his tliabat entitled cil-Mawdhib 
as-Saniyyahfi ‘l-Asdnid al-Wand’iyyah , probably the above mentioned 
large thabcit , Mansik al-Wand 7, apparently a work on the rules and rites 
of pilgrimage, KashfNiqdb Manhaj at-Tulldb , a work on fiqh , ad-Daldldt 
al-Mu tab a rah bi-Sharh al- f Aqidah al-Musammdt hi ‘ l-Jawharah , and 
Imddd JdmV al-Haqd ’iq bi-Sharh al-Mawrid ar-Rd ’iq , both on tawhid , 
Durr at as-Sdlikin fi Ridd’Rabb al-Alarum, and Najdt ar-Ruh wa-Kanz 
al-Futuh , both works, as noted by c Aydarus al-Habshi, were significant 
works on Sufism, and a work on asceticism entitled az-Zahrat al-'Ulydfi 
‘t-Tahdhir min Mata f al-Haydt ad-Dunyd , completed in 1201/1786. 296 

Al-Falimbanl possibly had met and studied with C A1I al-Wana’I 
during his travel to Egypt. However, he also indicated that he studied 
with him in Mecca probably during his three year stay in Mecca from 
1203/1788 and just before al-Falimbanl left for Zabld in 1206/1791. 297 
Among the religious works that al-Falimbanl learned from him were 
Abu al-Qasim al-Qushayri’s (d. 465/1072) ar-Risdlah al-Qushayriyyah , 
the celebrated Sufi manual, Zakariyya al-Ansari’s (d. 926/1520) Lubb 
al-Usui , and its commentary, Ghdyat al- Wusul , both works on principles 
of jurisprudence ( usul al-fiqh ), all the works of Ibn c Abd as-Salam (d. 
660/1261) including his al-Qawadd al-Kubrd on fiqh , and Ibn Abl ad- 
Dunya’s (d. 281/894) Kitdb ash-Shukr on haditli , 298 


Damascus 

Based on the list of the Damascene scholars with whom al-Falimbanl 
came into contact, and al-Fadanl’s report that he studied with them in 
Damascus, it is plausible that he must have taken the opportunity to 
travel northward to Syria through Palestine during his period of sojourn 
in Egypt. The strongest evidence that shows al-Falimbanl travelled to 
Damascus was related by al-Fadanl when he says, “wa-rawd c Abd as- 
Samad aydan ... bi-Dimashq an Muhammad b. Salim as-Saffdrini , 
wa-Ahmad b. c Ubaydal- c Attar ,” thus pointing out he studied with them 
in Damascus. 299 From various sources, I was able to trace another two 
Syrian teachers of al-Falimbanl in addition to Ahmad al- c Attar and 
Muhammad as-Saffarlnl. They are Muhammad al- c AqIlI and c Umar 
al-ArmanazI. Thus, it is important to examine the biographies of these 
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four teachers, as they further show us the connections ‘Abd as-Samad 
al-Falimbam had with Syrian scholars. 

Shihab ad-DTn Abu al-‘Abbas Ahmad b. ‘Ubayd b. ‘Abd Allah b. 
‘Askar b. Ahmad al-HimsI al-‘Attar ad-Dimashqi (1138-1218/1725-1803) 
was an important scholar from the al-‘Attar family whose primary renown 
was as the muhaddith of Syria during his time. 300 His ancestors originated 
from Hims (Homs), between Damascus and Hamah. His genealogy is 
traced back to the Prophet SAW. He was bom in Damascus and he died 
in that city. 301 Al-Baytar referred to him as Ahmad b. ‘Ubayd Allah b. 
‘Askar al-'Attar, omitting his grandfather ‘Abd Allah and giving his 
father’s name as ‘Ubayd Allah. However, a copy of Ahmad al-‘Attar’s 
own ijazah endorsed in his own handwriting and another ijazah given to 
him by Murtada az-Zabldl clearly indicate that his father and grandfather 
were ‘Ubayd and ‘Abd Allah respectively. 302 

In an unpublished manuscript copy of his Thabat al- ’Attar, perhaps 
inscribed by one of his students, Muhammad Anls in 1265/1848, Ahmad 
al-‘Attar listed sixteen of his Damascene teachers, a further three teachers 
who were visiting scholars in Damascus, and eight scholars whom he 
corresponded with and obtained their general ijazah. He also provides 
titles of various books of Islamic disciplines which he has studied along 
with the isndds to each of them. 303 

Among al-‘Attar’s Damascene teachers listed in the Thabat are ‘All 
b. Ahmad al-Kuzbari (d. 1165/1752), Abu al-Ma'allMuhammad b. ‘Abd 
ar-Rahman al-GhazzI (1096-1167/1685-1753), Isma‘11 b. Muhammad 
al-'Ajlunl (d. 1162/1748), Ahmad b. ‘All al-Manini (1089-1172/1678- 
1759), Ilyas b. Ibrahim al-Kurani (d. 1138/1726), Ahmad al-Ba‘li and 
others. All of them were students of the renowned Hanafi Sufi shaykh, 
‘Abd al-Ghanl b. Isma‘11 an-NabulusT (d. 1143/1731). 304 

In addition to studying with Syrian scholars, Ahmad al-‘Attar studied 
with visiting scholars to Damascus such as the above-mentioned Sufi and 
mufti ofMedina, Muhammad b. Sulayman al-Kurdl, and two Palestinians, 
the mufti of al-Quds (Jerusalem), Muhammad b. Muhammad at-Tafillatl 
(d. 1191/1777), and Muhammad b. Ahmad al-Bukharl al-Khalili (d. 
1200/1785) from Hebron. All three also granted him ijdzahs. 

Furthermore, al-‘Attar corresponded with a number of scholars of 
al-Hijaz and Egypt requesting their general ijdzahs to transmit their works. 
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They include, from al-Hijaz, Ja' l'ar b. Hasan al-Barzanji (d. 1177/1763), 
the famous author of al-Mawlid, and ‘ Abd ar-Rahman al-Fattanl at-Ta’ifi; 
and Egyptian scholars such as Ahmad al-Mullawi, Ahmad al-Jawhari, 
the two brothers, Yusuf (d. 1176/1763) and Muhammad (d. 1181/1767) 
sons of Salim al-Hifni, ‘Atiyyat Allah al-Ajhuri (d. 1194/1780) and 
Murtada az-Zabidl. 305 

His list of teachers was later compiled by one of his closest students 
‘Abd ar-Rahman al-Kuzbari (d. 1262/1846) in his work entitled Intikhdb 
al- ‘Awdtiwa ‘sh-Shuyukh al-Akhyar min Fahdris Shaykhind al-Imdm al- 
Musnid al- ‘Attar, which was completed in Sha'ban 1207/March 1793 and 
later endorsed by al-‘Attar himself. 306 Another student, Ibn ‘Abidin relates 
that al-‘Attar performed the hajj four times, in 1176/1762, 1196/1781, 
1203/1789 and 1207/1792, and travelled to Egypt and Turkish Anatolia 
(Bilad ar-Ruin). 301 

It is clear that apart from his visits to al-Haramayn for the hajj, 
Ahmad al-‘ Attar stayed for a while to establish contact with prominent 
scholars there as well as to teach. During his third visit to Mecca in 
Ramadan 1203/May 1789, he was requested by the Meccan muhaddith 
‘Umar b. ‘Abd al-Karlm al-‘Attar 308 al-Makki to give lectures on Sahih 
al-Bukhan in al-Masjid al-Haram. Ahmad al-‘Attar then granted ‘Umar 
his ijdzali for the Sahili al-Bukhan and all his narrations ( marwiyydtih ) 
and transmitted to him al-hadith al-musalsal hi ‘I-awwaliyyah. 309 It is 
important to point out that ‘Abd as-Samad al-Falimbani is unlikely to 
have met Ahmad al-‘Attar in Mecca during this particular visit as he 
was busied with completing the final volume of his Sayr as-Sdlikin in 
at-Ta’if during Ramadan 1203/May 1789. 310 As for al-‘Attar’s fourth 
visit in 1207/1792, by that time al-Falimbani had already left for Zabid 
in 1206/1791. Therefore, al-Falimbam must have met al-‘Attar in 
Damascus earlier, perhaps in the early 1170’s/1750’s. As we will see 
shortly, his second Damascene teacher, as-Saffarini died in 1188/1774, 
and we know that from the dates of his works, al-Falimbani was already 
in al-Haramayn from 1178/1765 onwards, actively writing and teaching 
in Mecca. 

Upon Ahmad al-‘Attar’s request, his contemporary Murtada az- 
Zabidi sent him an ijazah from Egypt, dated Saturday, 28 Rajab 1203/24 
May 1789. Later during his visit to Egypt, al-‘ Attar received the general 
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ijdzah directly from Murtada az-Zabldl who also instructed him in ‘the 
mystical formula’ and invested him with his Sufi cloak, as al- c Attar 
himself explains, “faqcid ajdzani al-ijdzat cil- c dmmah wa-laqqanam 
adh-dhikr al-khafi wa-albasani khirqatahu .” 311 

Regarding al-'Attar’s position in Damascus, ash-Shattl relates 
that the scholarly and Sufi leadership ( mashyakliah ) of Damascus at the 
turn of the thirteenth century A.H. was exemplified by Ahmad al- c Attar 
who was its shining star ( shihdbuhd ) and Muhammad al-Kuzbari who 
was its sun ( shamsuhd ); they were twins in Him and foster-brothers in 
piety. Al- C Attar was bom in 1138/1725 and died in 1218/1803 at the 
age of eighty, while al-Kuzbari was born in 1140/1727 and died in 
1221/1806 at the age of eighty-one, and both shared the same teachers. 
It also happened that their sons’ Hamid al-‘Attar and c Abd ar-Rahman 
al-Kuzbari were almost exact contemporaries and close colleagues. The 
former was born in 1186/1772 and the latter in 1184/1770, and both were 
leading scholars of Syria like their respective fathers. They went on liajj 
together in 1263/1846, the latter died on his outward journey in Mecca, 
while the former died in al-Qatranah (in modem south Jordan) during 
his return journey. 312 

Ahmad al-‘Attar was also reported to have played an important 
role against the French occupation in Egypt. When the French occupied 
Egypt and marched on the costal area of Palestine and reached Safad 
(modem Safed) and Nablus in 1214/1799, he set out to gather the people 
of Damascus for resistance and called for jihad. He incited them to go 
to jihad and explained to them the merit and reward of such action. He 
joined the army front line and marched towards the enemy willing to 
sacrifice his possessions, children and himself. He later died in Damascus 
on 9 RabT al-Akhir 1218/28 July 1803. 313 It is important to note that al- 
Falimbani who himself was al-‘Attar’s student, at the end of his life, was 
reported to have been involved in the jihad against the Thai occupation of 
Kedah. Perhaps, this involvement was partly influenced by the example 
of his teacher Ahmad al-‘Attar. 

Among the Islamic religious works that al-Falimbani read with and 
learned from Ahmad al-‘Attar was his teacher IsmaTl al- £ AjlunI’s (d. 
1162/1748) ( Iqdal-Jawhar ath-Thamfn [fiArba in Hadithan min Ahddith 
Sayyidal-Mursalin]. With this isndd from al- c Attar, al-Falimbani relates 
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the rest of al- c Ajluni’s works. 314 However, al- c Attar himself was not a 
prolific author as all his biographers including al-Kattani, al-Baytar, az- 
Zirikll and Kahhalah only credit him with one work, namely his Thabat. 
This is perhaps why al-Fadani only listed one isndd linking al- c Ajluni’s 
works to al-Falimbanl through al- c Attar. 

The second Damascene teacher of al-Falimbanl, Shams ad-DIn 
Abu ‘Abd Allah (also Abu al- c Awn) Muhammad b. Ahmad b. Salim b. 
Sulayman as-Saffarini an-Nabulusi al-Hanball al-Athari al-Qadiri (d. 
1188/1774), was a leading traditionist and a Hanball faqlh and a profound 
writer on various issues. 315 He was bom and raised in Saffarin, a village 
near Nablus, Palestine in 1114/1702, where he learned the Qur’an and 
studied other Islamic sciences in Nablus in 1131/1718. 316 

Muhammad as-Saffarini then travelled to Damascus in 1133/1720 
where he sojourned for five years and studied under such scholars as 
c Abd al-Qadir b. c Umar al-Qadiri at-Taghlibi al-Hanball (d. 1135/1722) 
who granted him ijdzah dated 1135/1722 just before the latter died, c Abd 
al-Ghani an-Nabulusi as-Sufi al-Hanafi (d. 1143/1731) with whom he 
studied among others, his Qur’anic exegesis according to Sufism, and 
who later granted him his ijazcih dated 1138/1725, c Abd ar-Rahman al- 
Mujallid al-Hanafi (d. 1140/1727) who also granted him ijdzah , Ilyas 
al-Kurdi al-Kurani (d. 1138/1725) with whom he studied the rational 
sciences ( kutub al-ma c qul ), Isma c il al- c Ajluni (d. 1162/1748), Mustafa 
b. Kamal ad-Din al-Bakri (d. 1162/1748), and others. 317 

As one can see in as-Saffarini’s own work, Thabat al-Imdm 
as-Saffarini , his education was thorough. He studied many sciences, 
including hadith, fiqh , tafslr , sciences of the Arabic language, slrah and 
tasawwuf In the Thabat , he devotes long pages to providing a list of 
his teachers and the titles of hadith books he has studied, along with the 
isndds to each of them. He goes on to mention books in other fields. As for 
tasawwuf he studied books written by such famous Sufis as al-Qushayri, 
al-Ghazali, al-Jilani, ash-Sha c rani and the poet, al-Busiri. 

It is of particular importance that, in the Thabat , as-Saffarini also 
gives an account of several examples of al-hadlth al-musalsal , each 
with its own peculiarity. For instance, he tells us that he transmitted a 
hadith narrated by Imam Muslim in his as-Sahlh with continuous chains 
of Damascene scholars (al-hadlth al-musalsal hi 'd-Dimashqiyyln ). He 
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received it from his Damascene teachers, c Abd al-Qadir at-Taghlibl in 
1135/1722, c Abd al-Ghanl an-NabulusI, and c Abd ar-Rahman al-Mujallid, 
all three received it from their teacher, c Abd al-Baql ad-Dimashql, and 
so forth to the companion Abu Dharr al-Ghifiri ra ^lf u who himself had 
entered Damascus. Other musalsals also included al-hadlth al-musalsal 
bi ‘l-Haiibaliyyah (continuous chains with Hanball scholars), cil-hcidith 
al-musalsal bi l-Muhammadln (continuous chains with scholars named 
Muhammad), and al-hadlth al-musalsal bi ‘l-Hanafiyyah (continuous 
chains with Hanafi scholars). 318 Muhammad as-Saffarinl also points out 
that c Abd al-Ghanl an-NabulusI granted him ijdzah for all his works, 
which come up to more than three hundred works on virtually every 
aspect of the Islamic disciplines. 319 

During his hajj in 1148/1735, as-Saffarinl took the opportunity 
to study with Muhammad Hayat as-Sindl in Medina where he received 
hadlth instruction through samcV by attending his teaching sessions, 
in particular al-hadlth al-musalsal bi ‘l-awwaliyyah and the opening 
chapters of the six canonical hadlth books (awd’il al-kutub as-sittah). At 
the same time, he also studied with Muhammad ad-Daqqaq al-Maghribl 
(d. 1158/1745 in Medina). 320 Presumably, he had also travelled to al-Hijaz 
earlier, prior to the death of Ahmad an-Nakhll (d. 1130/1717) and c Abd 
Allah al-Basri (d. 1134/1722) as he included both as his teachers. 321 

After having acquired a strong grounding in various sciences, 
as-Saffarinl returned to his village, Saffarin, and after a short stay, left 
for Nablus to reside therein. He is described by his students as having 
a dignified character with an awe-inspiring personality who would 
frequently busy himself with providing guidance and instruction to his 
students especially in the science of hadlth , and who regularly prayed the 
supererogatory night prayers ( qiydm al-layl) in the mosque, encouraging 
others to do the same. Beginning from 1148/1735, he devoted his life to 
benefit others with his knowledge and courage, commanding the good 
and forbidding the evil until the end of his life. He died in Nablus on 
Monday, 8 Shawwal 1188/12 December 1774 and was buried at az- 
Zarakiyyah cemetery. 322 

As-Saffarinl had numerous students in Damascus who included 
among others, Muhammad Shakir al- c Aqqad, Muhammad b. Ahmad 
al-Bukhari al-Khallll and Mustafa b. Sa c d ar-Ruhaybanl as-Suyutl ad- 
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Dimashql (1164-1243/1750-1827). Not only was he famous in Syria 
(i ash-Sham ) but several distant scholars corresponded with him requesting 
his ijdzah. They include, from Egypt, Murtada az-Zabldi who received 
his ijdzah written and sent from Nablus in 1179/1765, from Medina, 
‘Abd al-Qadir b. Khalil al-Madanl better known as Kadak Zadah, and 
from Yemen, Sulayman b. Yahya al-Ahdal and ‘Abd al-Khaliq b. ‘All 
al-Mizjaji. 323 

As-Saffarlni was known for his ascetic ( zuhd ) qualities, such that 
he would hardly hoard anything of the world except books, for he was 
an enthusiastic book collector. That is reflected in his writings that 
are usually crammed full of quotes from various works. He authored 
many books, and wrote poems on various issues. His works include 
ad-Durrat al-Mudiyyah Jr 'Iqd al-Firqat al-Mardiyyah , his commentary 
on this entitled LawdmV al-Anwar al-Bahiyyah wa-SawdtV al-Athdr 
al-Athariyyah, Kashf al-Lithdm a commentary on ‘Abd al-Ghanl al- 
Maqdisi’s ‘Umdat al-Ahkdm, and Shark Thulathiyat Musnad al-Imdm 
Ahmad, a commentary on Imam Ahmad’s ‘ thulathiyat’ which refers to 
those narrations oflmam Ahmad that only have three narrators between 
himself and the Prophet SAW. Such chains are the shortest chains of 
Imam Ahmad, and of course, as we have already learned, the shorter the 
chain, the stronger the hadith. 324 

‘Abd as-Samad al-Falimbam studied all as-Saffarlnl’s works, 
in particular his ad-Durrat al-Mudiyyah, its commentary, LawdmV 
al-Anwdr al-Bahiyyah, and also studied with him at-Taftazanl’s (d. 
791/1389) exposition of az-Zanjani’s (d. 655/1257) Tasrif on Arabic 
grammar and syntax. 325 

The third Damascene teacher of al-Falimbam was Siraj ad-DIn 
Abu Hafs ‘Umar b. ‘Abd al-Qadir al-Armanazi al-Halabl ash-ShafTl 
(1105-48/1693-1735). 326 His ancestors originated fromArmanaz, a small 
town located in the district of Idlib, northwest Syria, near the modern 
Syrian-Turkish border, while he himself was born and died in Halab 
(Aleppo). 327 

According to al-Muradi, ‘Umar al-Armanazi was a distinguished 
muqri’ (reciter of the Qur’an), faradi (an expert on the Islamic laws of 
inheritance), 'dlim (savant), r amil (practicing scholar), fadil (noble), 
kdmil (perfect) and a leading expert in writing legal documents (ra ’sanJr 
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kitdbat cil-wcithd ’iq ash-shardyyah). He was raised by his father who was 
a pious, righteous man and the imam and khatib of al-Qastal al-Haraml 
Mosque in Halab, from whom he learned the Qur’an. He then studied 
grammar, jurisprudence and Islamic rules of inheritance under Jabir b. 
Ahmad al-Hawranl and c Abd al-Latlf b. c Abd al-Qadir az-Zawa’idl and 
became proficient in these subjects. With Mustafa b. Mansur at-Tayyib 
he advanced in dim al-miqdt (science of timekeeping through astrology) 
and studied hadith with the visiting Meccan muhaddith , Muhammad b. 
Ahmad Ibn c Aqllah (d. 1150/1737) upon the latter’s arrival in Halab. He 
also studied Arabic linguistic sciences including syntax, al-madm (the 
science of meanings), al-baydn (rhetoric) and the principles of grammar 
with several other scholars. 328 

Towards the end of his life, al-ArmanazI memorised the whole 
Qur’an and the text of ash-Shdtibiyyah , the metrical treatise on the 
various readings and orthography of the Qur’an under the guidance of 
Muhammad b. Mustafa al-Basm. He would frequently busy himself 
with teaching the science of Qur’anic recitation ( Qird’at ), one of the 
many subjects he had mastered. Later, al-ArmanazI wrote a compendious 
commentary on ash-Shatibl’s (d. 590/1194) Qird ’at Sab c ah wa- r Asharah 
(seven and ten recital traditions) entitled al-Ishardt al-Umariyah fiHaiti 
Rumuz ash-Shdtibiyah. However, he died before completing it, and it 
was later completed by c Umar b. Shahln. 329 

From al-Falimbani’s isndds , it appears that the only text that 
he received from al-ArmanazI was Yasin al-HimsI’s (d. 1061/1650) 
Hdshiyah on al-Fakihi’s (d. 972/1564) Shark Qatr an-Nadd , a work on 
Arabic grammar. 330 However, taking into account the year of death of 
al-ArmanazI (Sha c ban 1148/December 1735), it is very unlikely that 
al-Falimbanl had travelled to Syria at such early period, otherwise he 
would have met with its earlier generations of scholars. In addition, I have 
pointed out earlier that he was studying in Zabld from 1147/1734 onwards. 
Perhaps, he might have met him in Yemen; however, unfortunately his 
biographer does not provide us with any account of his travels outside 
Halab. Presumably, al-Falimbam had included him among his Syrian 
teachers by way of murdsalah (correspondence) or ijdzah. The latter 
seems to be more plausible, as al-Fadanl points out that one Yemeni 
scholar had transmitted the works of ash-Shatibl from c Abd ar-Rahman 
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al-Ahdal, who in turn received it from ‘Umar al-Armanazi. 331 However, 
again, on examining the year of birth of al-Ahdal (1179/1765) it is 
impossible that these two scholars had met and apparently al-Fadani must 
have forgotten to include the intermediaries between them. Nevertheless, 
at this point, it suffices to say that either by direct attendance or more 
likely by way of ijdzah, ‘Umar al-Armanazi was one of al-Falimbani’s 
Syrian teachers. 

The last scholar in the list of al-Falimbani’s Syrian teachers was 
Shams ad-DIn Muhammad b. Abu al-Fadl ‘Uthman b. ‘Abd ar-Rahman 
b. ‘Uthman b. ‘Abd ar-Razzaq al-'Aqili 332 al-Bata’ihi al-Halabi al-‘Umari 
ash-ShafiT (1163-1245/1749-1829). 

Al-Baytar describes Muhammad al-'Aqili as al-'alim , al-faqih , 
al-fadil , ad-dayyin (religionist), as-salih (righteous), al-wari’ (pious), 
az-zdliid (ascetic), (d- dbid (worshipper). He was bom and raised in 
Halab. He memorised the Qur’an and the text of ash-Shdtibiyyah under 
the guidance of his lather and mentor, who himself had memorised them 
at the age of twelve. 333 He received ijdzah from a group of muhaddiths. 
They include scholars such as ‘Ata’ Allah b. Ahmad al-Makki, Ahmad 
b. ‘Ubayd al-‘Attar, Mansur b. Mustafa as-Saramini al-Halabi, ‘Abd 
al-Karlm b. Ahmad ash-Sharabati al-Halabi (1106-78/1694-1764), and 
others. 334 Ash-Sharabati himself in turn learned from scholars such as 
‘Abd al-Ghani an-Nabulusi, ‘Abd al-Qadir al-Taghlibi, Ilyas al-Kurdl, 
and ‘Abd ar-Rahman al-Mujallid, and during hajj in 1123/1711, ash- 
Sharabati studied with al-Basri, an-Nakhli and Abu Tahir al-Kurani, and 
in 1143/1730 studied with Muhammad Hayat as-Sindi and Muhammad 
ad-Daqqaq. 335 

It is worth noting that Muhammad al-'Aqill’s father, ‘Uthman 
(1135-93/1722-79), during his liajj in 1176/1762 took the opportunity 
to study with al-Haramayn scholars. They include Muhammad as- 
Samman from whom he learned hadith and received the initiation into the 
Qadiriyyah Sufi order, Muhammad b. Sulayman al-Madani, Muhammad 
b. ‘Abd Allah al-Maghribi, Abu al-Hasan as-Sindi as-Saghir and ‘Ata’ 
Allah al-Makki. 336 According to al-Kattani, his brother, ‘Abd ar-Rahman 
al-'Aqili was also a renowned Syrian scholar. Both Muhammad and 
‘Abd ar-Rahman studied with their father ‘Uthman al-'Aqili, who in 
turn studied with Taha al-Jibrini al-Halabi, who was a student of ‘Abd 
Allah al-Basri. 337 
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Apart from his father and the group of muhaddiths , in 1205/1790 
Muhammad al- c Aqlll met and studied with his contemporary, the historian 
and the mufti of Damascus, Khalil al-Muradl. The latter is chiefly known 
for his Salk ad-Durar , a biographical dictionary on the twelfth/eighteenth 
century notables, and with whom he exchanged isndds , 338 

According to al-Fadanl, c Abd as-Samad al-Falimbanl learned Sahih 
Muslim from Muhammad b. 'Uthman al- c Aqlll al-Halabl, who in turn had 
learned it from Muhammad Khalil b. c All al-Muradl, who in turn received 
it from Muhammad b. Fadl Allah al-Muhibbl ad-Dimashql, and so forth 
up to Imam Muslim. 339 However, if we examine the year al- c Aq!lI met 
al-Muradl (1205/1790), it is obvious that al-Falimbanl must have met 
him after that year to be able to include al-Muradl in his isndd. 

Finally, as I have already mentioned in passing, it is worth noting 
that according to Azra’s research on ‘Muhammad Murad’ who was listed 
among al-Falimbanl’s teachers, had wrongly identified as Muhammad 
Khalil al-Muradl (1173-1206/1760-91). 340 He argues that despite living 
mainly in Damascus, al-Muradl travelled extensively including to al- 
Haramayn , collecting information on the scholars he would write about 
in his biographical dictionary, Salk ad-Durar , 341 thus making it highly 
probable that al-Falimbanl took the opportunity of al-Muradl’s visits to 
al-Haramayn to study with him. 342 

However, even though the two were contemporaries, his 
aforementioned isndd clearly eliminates the possibility of al-Falimbanl 
studying directly with al-Muradl. In other words, he would have excluded 
Muhammad al- c AqIlI from this isndd if he had studied directly with 
al-Muradl and hence have al-isndd al-'dli with fewer intermediaries 
between him and Imam Muslim. Besides, I have demonstrated above 
that the Muhammad Murad with whom al-Falimbanl studied was in fact 
Muhammad Murad al-Ansarl as-Sindl. If al-Falimbanl had scholarly 
links with al-Muradl, this would have to have been indirectly through at 
least two of his teachers, the Syrian Muhammad b. ‘Uthman al-'Aqlll, 
and the Egyptian Murtada az-Zabldl, who were both al-Muradl’s direct 
students. 343 
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Northwest Africa (Maghrib) 

The only Northwest African ( Maghrib] ) scholar whom I was able to find 
to have had contacts with ‘Abd as-Samad al-Falimbani was Ahmad b. 
‘Abd al-‘AzIz al-Hilali (d. 1175/1761). 344 According to al-Kattani, Abu 
al-‘Abbas Ahmad b. ‘Abd al-‘Aziz b. Rashid b. Muhammad b. ‘Abd 
al-‘Aziz b. ‘All b. Mahmad (with fath) b. Muhammad b. Imam Baz 
an-Nawazil Abl Ishaq Ibrahim b. Hilal al-Hilali as-Sijilmasi al-Maliki, 
better known as Ahmad al-Hilali, was born in 1113/1703 in Sijilmasa, 
an oasis town and medieval trade centre in western Maghrib, southeast 
of Fes. He was an 'alim and a poet who also had facility in some of the 
Islamic sciences ( mushdrikfiba V/ al-’uluni)? AS 

In his quest for ‘ ilm , apart from studying in his homeland with 
Ahmad al-Habib as-Siddiqi as-Sijilmasi, whom he regarded as his 
authority (‘ umdah ), and Ahmad b. Muhammad b. ‘Abd al-Qadir al-Fasi 
(d. 1164/1750), Ahmad al-Hilali also travelled to Egypt and al-Hijaz. 
During his travels, he met and studied with prominent scholars such as 
‘Abd Allah al-Basri, Ahmad al-Mullawi, Mustala al-Bakri, Muhammad 
al-Hifni and Muhammad b. Hasan al-‘UjaymI (d. 1156/1743). The latter, 
in turn, studied with his father Hasan al-‘UjaymI. 346 As the title of one of 
his works suggests, it is very likely that al-Hilali recorded the account 
of his travels in his ar-Rihlah al-Makiyyah . 347 (Perhaps, this ar-Rihlah 
might provide us with more details on his travels to Mecca). He then 
returned to Sijilmasa where he became one of the leading scholars in 
Maghrib, and later died in his hometown on 12 Rabi' al-Awwal 1175/11 
October 1761. 348 

Evidently, al-Hilali was also a leading faqih of the Maliki School of 
Islamic jurisprudence. On fiqh, he wrote a commentary on the Mukhtasar 
Khalil by Khalil b. Ishaq b. Musa b. Shu'ayb al-Jundi (d. 767/1365) 
entitled Ithdf al-MuqtanV bi ‘l-Qalil ft Shark Mukhtasar Khalil, 349 and 
al-Mardhim Ji Ahkam Fasdd ad-Dardhim. His other works include a 
poem on invocation entitled Shark as-Sadrji ‘t-Tawassul bi-Ahl Badr, and 
Diwdrt Shi c ir, a collection of his poems, 350 az-Zawahir al-Ufuqiyyah ’ala 
al-Jawdhir al-Mantiqiyyah, a commentary in verse on logic, and three 
thabat works listing his teachers and the works he received from them 
together with his isnads. In this regard, al-Kattani described his smallest 
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thcibcit entitled cil- c Ujdlcih as consisting of four pages with his isndd 
on hadith cil-awwaliyyah , cil-musdfahah (handclasp), cil-mushdbakcih , 
al-musalsal bi ‘ l-mcihcibbah , Thuldthidt al-Bukhari , and Dald’il al- 
Khayrdt? 51 Apart from the al-Ujdlah , according to al-Mar c ashlI, he also 
compiled a larger thabat entitled Asdnid Abi al- f Abbas al-Hildli in two 
volumes, and a medium thabat entitled Fahrasat al-Hildli , a summarised 
version of the Asdnid? 52 

As for al-Falimbanl, the only known text that he learned from 
Ahmad al-Hilall was Ibn Majah’s as-Sunan , one of the ‘six books’ of 
hadith collections. 353 It is not known where he met and studied with 
him. However, it is very unlikely that al-Falimbanl had travelled as 
far as Maghrib to study with him especially that we know he was his 
only teacher who came from that region. On the other hand, it is highly 
plausible that al-Falimbanl met him during one of his above-mentioned 
travels to Egypt and al-Hijaz (in Mecca or Medina). 

According to al-Kattani, the last surviving student of Ahmad 
al-Hilall was Muhammad b. Salih az-Zakazutl ar-Radanl who died on 
24 Ramadan 1241/2 May 1826 thus surviving for sixty-six years after 
his teacher’s death. 354 However, from al-Falimbanl’s date of death 
demonstrated earlier as 17 Dhu al-Qa c dah 1254/1 February 1839, perhaps 
he was his last surviving student who lived for seventy-nine years after 
his death. 

The Malay Archipelago 

Though I have been able to trace a considerable number of al-Falimbanl’s 
teachers with whom he studied in various centres of Islamic learning in 
the Arab world, unfortunately records on his teachers from the Malay 
Archipelago are extremely rare or perhaps non-existent. In fact, from his 
known works that I have consulted, I have not found al-Falimbanl mention 
a single name of any earlier Jdwi or Arab teachers in the Archipelago. 
Thus, at this point, it is practically impossible for us to list his teachers 
in the Archipelago, unless we find such records in the future. 

Nevertheless, according to our contemporary, Shaghir Abdullah, 
one of al-Falimbanl’s Jdwi teachers with whom he studied during his early 
education was c Abd ar-Rahman b. c Abd al-Mubln al-Fatanl. Abdullah 
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maintains that c Abd ar-Rahman al-Fatanl, who comes from Pauh Bok, a 
village in Pattani, was among al-Falimbam’s teachers in Pattani based on 
oral tradition from the locals of Pauh Bok. In addition, an unpublished 
manuscript copy of al- c Urwat al-Wuthqd from his personal collection, 
scribed by c Abd as-Samad b. Qunbul al-Fatanl (whom he believes was 
a contemporary of al-Falimbani) points out that al-Falimbanl studied 
with c Abd ar-Rahman. 355 However, it is impossible for us to verify 
this information, as this manuscript copy is unpublished and remains 
inaccessible. 

Furthermore, again based on traditional narrative of the locals of 
Pauh Bok, Abdullah believes that c Abd ar-Rahman al-Fatanl was a close 
friend of Muhammad b. c Abd al-Karlm as-Samman in Medina, who 
thus facilitated al-Falimbanl’s later education in Mecca and Medina. 356 
However, upon consulting the works of al-Falimbanl, as-Samman and 
his students, I have not found any evidence to substantiate this narrative. 
Perhaps, such narratives can be found in the works of contemporary 
scholars to al-Falimbanl, such as the classical Malay literary story 
entitled Hikayat Waif Allah Syeikh c Abd ar-Rahman Pauh Bok attributed 
to Dawud b. c Abd Allah al-Fatanl. As the title would suggest, this work 
probably relates biographical notices and virtues of c Abd ar-Rahman 
al-Fatanl who was revered as a saint. 357 However, unfortunately, I have 
not been able to find any existing copy of this work. 

To conclude, it should be clear that al-Falimbanl studied all branches 
of Islamic learning under a considerable number of the most renowned 
scholars of his time. In his lifetime, he in turn became prominent and this 
is evident, as we shall see, through looking at the stature of his students, 
to whom we turn to next. 
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by al-Ahdal in his an-Nafas al-Yamani\ pp. 259-60; al-Habshl in his c Uqud 
al-La'al , pp. 252-3; al-Kattanl in his Fahras al-Faharis , vol. 2, p. 1136. 
His 4 al-isnad al- c ali is evident from his ijazah given to Ahmad Sharif 
Maqbul al-Ahdal. See al-Ahdal, an-Nafas al-Yamani\ pp. 64-5; al-Habshl, 
r Uqud al-La ’al, pp. 218-9. 

See Zabarah, Nashr al- c Urf vol. 2, p. 881; vol. 3, p. 355. 

See al-Ahdal, an-Nafas al-Yamani pp. 23-4, 64-5; al-Habshl, r Uqud al- 
La’al, p. 218; Zabarah, Nashr al- r Urf vol. 2, pp. 880-1; vol. 3, p. 354; 
Murtada az-Zabldl (d. 1205/1790), Muhammad Murtada b. Muhammad 
b. Muhammad b. c Abd ar-Razzaq al-Husaynl al- c AlawI, Mu jam al- 
'All amah Safi ad-DIn Muhammad al-Bukharl al-Atharl d. 1200/1785 (1 st 
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edition, Damascus, Dar al-Basha*ir li 4 t-Tiba c at wa *n-Nashrwa 4 t-TauzI c , 
1420/1999), p. 19; al-Falimbanl, Mukhtar, Bulugh al-Amani\ vol. 3, p. 
100. 

For further discussion on the connections and roles of these scholars in the 
scholarly networks see Azra, The Origins of Islamic Reformism, especially 
pp. 16-51. 

For Yahya al-AhdaFs connections in the networks see Murtada az-Zabldl, 
Mu jam, pp. 19, 20; as-Sindl, Hasr ash-Sharid, vol. 1, pp. 118, 122, 127, 
129, 132, 136, 141, 144,157, 163, 111 , 179, 305, 320, passim; vol. 2, pp. 
617, 621, 667, 669, 673; al-Kattanl, Fahras al-Fahdris , vol. 1, pp. 90, 
127, 146, 195, 253, 284, 374, 446; vol. 2, pp. 696, 700, 938, 1132, 1136; 
al-Fadanl, al- ( Iqdal-Farid , pp. 17, 55, 64, 118; idem, al-Wafi\ pp. 48, 81; 
idem, Nahj as-Salamah, pp. 4,19, 50,55,83,85, 191, 194, 196,197, 322, 
329; idem, al-Maslak al-Jali\ p. 107; idem, al-Fayd ar-Rah mam, p. 33; 
idem, al-Arba c un Hadithan min Arba ( in Kitaban c an Arba c in Shaykhan 
(2 ud edition, Beirut, Dar al-Bashahr al-Islamiyyah, 1407/1987), pp. 13,24, 
50, 72; idem, Ithaf al-Ikhwan bi-Ikhtisar Matmah al-WijdanfiAsanidash- 
Shaykh c UmarHamdan (1 st edition, Damascus, Dar al-Basa'ir, 1406/1985), 
pp. 81, 82, 83, 149, 162, 169, 174; at-TarmasI, Kifdyat al-Mustafid, pp. 
6, 14. 

See al-Fadanl, Nahj as-Saldmah, pp. 4, 117; Mamduh, Flam al-Qasi', p. 
74; al-Falimbanl, Mukhtar, Bulugh al-Amani\ vol. 1, p. 107. 

See al-Ahdal, an-Nafas al-Yamani, pp. 25, 60; al-Kattanl, Fahras al- 
Fahdris, vol. 2, p. 1135. 

See al-Qannujl, at-Taj al-Mukallal, p. 345. 

See al-Fadanl, al- c Iqd al-Farid, p. 17; idem, al-Wafi’, p. 48; at-TarmasI, 
Kifdyat al-Mustafid, p. 6 footnote. 

For Ahmad Sharif Maqbul al-AhdaFs complete biography see al-Ahdal, 
an-Nafas al-Yamani, pp. 58-77; al-Qannujl, Abjad al- c Ulum, vol. 3, pp. 
143-4; idem, at-Taj al-Mukallal, p. 352; al-Habshl, c Uqud al-La’al, pp. 
212-7; al-Kattanl, Fahras al-Fahdris, vol. 1, pp. 127,195,253, 374; vol. 2, 
pp. 583,589,620,697,866,903,1129,1136; Khawqlr (d. 1349/1930), Abu 
Bakr b. Muhammad c Arif b. c Abd al-Qadir al-Makkl al-Kutbl al-Hanball, 
Thabat al-Athbat ash-Shahirah, edited by Rashid b. c Amir b. c Abd Allah 
al-Ghufayll (Riyadh, s.n., 1425/2004), p. 23; as-SanusI, Musnid al-Hijaz, 
pp. 28-9. 

See as-Sinklll, c Umdat al-Muhtajin, MSS 2466, fol. 59. 

See al-Ahdal, an-Nafas al-Yamani, pp. 69-71. 
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20 See al-Fadanl, Asanid al-Faqih, p. 12, as-Sindl, Hasr ash-Sharid, vol. 
1, pp. 156, 202, 203, 221, 228, 233, 242; vol. 2, pp. 424, 429, 431, 443, 
passim. 

21 See al-Ahdal, an-Nafas al- Yamani’, pp. 59,72-3; as-Sindl, Hasr ash-Sharid, 
vol. 1, pp. 249, 267, 289, 325, 339, 377. 

A manuscript copy of an ijazah written by Ahmad al-Ahdal given to 
Ibrahim al-Amlr is kept at the al-Haram Library, Mecca. See MutL ar- 
Rahman, Muhammad b. Ahmad, and c Adil b. Jamil b. c Abd ar-Rahman 
c Ayd, al-Fahras al-Mukhtasar l i-Makhtiitat Maktabat al-Haram al-Makki 
ash-Sharif (4 vols., Riyadh, Maktabat al-Malik Fahd al-Wataniyyah, 
1427/2006), vol. 1, p. 303. 

23 See as-Sindl, Hasr ash-Sharid , vol. 1, pp. 54, 118, 127, 129, 142, 144, 
156, 163, 191, 202, 203, 204, passim; vol. 2. pp. 424, 429, 431, passim; 
ash-Shawkanl, al-Badr at-Tali c , vol. 2, p. 199. 

24 See al-Fadanl, al- c Iqd al-Farid, pp. 15, 30, 38, 44, 54, 57, 64, 71, 72, 
78, 82, 83, 107, 111; idem, al-Wdfi, pp. 46, 61-2, 67, 77, 80, 84, 88, 95, 
97,100, 116, passim. 

25 See al-Qannujl, AbjadaWUlum , vol. 3, p. 144. 

26 See al-Falimbanl, Mukhtar, Bulugh al-Amani\ vol. 1, p. 170. 

27 See Zabarah (d. 1381/1961), Muhammad b. Muhammad b. Yahya al- 
Hasanl al-Yamani as-San c anI, al-Mulhaq at-Tdb'Y li ‘l-Badr at-TalY (1 st 
edition, Beirut, Dar al-Kutub al- c Ilmiyyah, 1418/1998), vol. 2, p. 295; al- 
Qannujl, Abjad al- c Ulum , vol. 3, p. 143; idem, at-Taj al-Mukallal , p. 351; 
al-Ahdal, an-Nafas al-Yamani, pp. 55-7; al- c Az!m AbadI (d. 1329/1911), 
Abu at-Tayyib Muhammad Shams al-Haq, al-Wijazah fi ‘l-Ijazah (1 st 
edition, Karachi, Mu’assasat al-Mujamma c al- c llml, 1408/1988), p. 30. 
For Amr Allah al-Mizjajrs biography see al-Ahdal, an-Nafas al-Yamani , 
pp. 51-7; Zabarah, Nayl al-Watar , vol. 2, p. 48; al-Qannujl, at-Taj al- 
Mukallal, p. 351; al-Habshl, c Uqud al-La 'al, pp. 200-2; al-Kattanl, Fahras 
al-Faharis, vol. 1, p. 86, vol. 2, pp. 608, 696. 

29 See al-Fadanl, al- f Ujalah, p. 97. 

30 Literally mean ‘the tradition with continuous chain of primacy’ or ‘primacy 
hadith' and it is commonly known among hadith scholars as hadith al- 
awwaliyyah. 

31 See as-Sindl, Hasr ash-Sharid, vol. 2, p. 530; Mamduh, Flam al-Qasi, p. 
24; al-Kattanl, Fahras al-Faharis, vol. 1, p. 86. 

32 See al-Fadanl, Asanld al-Faqih, p. 12; Mamduh, Flam al-Qasi, pp. 26, 
74. 
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See al-Ahdal, an-Nafas al-Yamanl\ p. 54. For further discussion on the 
spiritual benefit of wearing the al-khirqat as-sufiyyah, see al-Habshl, 
'Uqud al-La *al, pp. 240-1. 

For further information on Muhammad b. c Abd al-Wahhab see Laoust, H. 
44 Ibn c Abd al-Wahhab, Muhammad b. c Abd al-Wahhab ' in EF, vol. Ill, p. 
677. 

See al-Fadanl, Asanld al-Faqlh , pp. 12, 41, 100; idem, al-Arba'un al- 
Bulddniyyah , p. 76; idem, Ithaf al-Ikhwan , p. 82; Mamduh, Flam al-Qasl', 
pp. 24, 26, 74, 81, 84: al-Ahdal, an-Nafas al-Yamanl ‘ pp. 54-5. 

See al-Fadanl, al- c Iqd al-Farld , pp. 9-10; al-Falimbanl, Mukhtar, Bulugh 
al-Amanl , vol. 3, p. 53; al- c AzIm AbadI, al-Wijdzah , pp. 50, 57, 83, 89, 
93, 99, 103; al-Malikl (d. 1425/2004), Muhammad b. c AlawI b. c Abbas 
al-Hasanl al-Makkl, al- 'Uqud al-Lu lu ’iyyah bi ( l-Asanld al- c Alawiyyah 
(2 nd edition, s.l., s.n. ? 1980), p. 131. 

See al-Fadanl, Nahj as-Salamah , p. 70. 

See al-Habshl, f Iqd al-Yawaqlt al-Jawhariyyah , vol. 1, p. 76; as-Sindl, 
Hasr ash-Sharid, vol. 2, p. 530. 

See al-Fadanl, al- ( Iqd al-Farld , p. 138; idem, an-Nafahat al-Miskiyyah , 
p. 5; idem, al-Wafl , pp. 6, 134. For Ahmad al-Hajjam’s complete 
biography see Murtada az-Zabldl (d. 1205/1790), Muhammad Murtada 
b. Muhammad b. Muhammad b. c Abd ar-Razzaq al-Husaynl al- c AlawI, 
al-Mu c jam al-Mukhtass: Yahtawl 'ala Tarajim Akthar min Sittimi'ah min 
A'yan al-Qarn ath-Thanl 'Ashar al-Hijrl, wa-Yallhi, Mu'jam Shuyukhihi 
as-Saghlr wa-Ijdzatuhu li ‘l-'Allamah Muhammad Sa'ld as-Suwaydl , 
edited by Nizam Muhammad Salih Ya'qubI and Muhammad b. Nasir al- 
c AjmI (Beirut, Dar al-Basha’ir al-Islamiyyah, 1427/2006), p. 62. 

See as-Sindl, Hasr ash-Sharid , vol. 2, pp. 696-8; al-Fadanl, Asanld al- 
Faqih, p. 79. Hasan al-'Ujayml’s list of teachers and isnads are compiled 
by his student Taj ad-DIn b. Ahmad b. Ibrahim ad-Dahan in an unpublished 
thabat entitled Kifayat al-Mutatalli' lima Zahara wa-Khafiya min Ghalib 
Marwiyyat Hasan b. 'Allal-'Ujaymlal-Makklal-Hanafl. Unfortunately, 
even after an extensive search I was unable to locate this work. 

For Ahmad al-Hajjam connections in the networks see al-Fadanl, Nahj 
as-Salamah , p. 149; idem, Ithaf al-Mustafld , p. 11; idem, al-Arba'un 
Hadlthan , p. 42; idem, al-Arba'un al-Buldaniyyah , p. 45; idem, Asanld 
al-Faqih, pp. 30, 35, 54, 79, 85; as-Sindl, Hasr ash-Sharid, vol. 1, pp. 
54, 119, 122, 128, 131, 158, 163, passim; vol. 2, pp. 429, 462, 487, 498, 
696; Zabarah, Nayl al-Watar, vol. 1, p. 105; al-Habshl, 'Uqudal-La ’al, p. 
239; GhazI (d. 1365/1945), c Abd Allah b. Muhammad al-Hindl al-Makkl, 
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Fath al-QawifiDhikri Asanid as-SayyidHusayn al-Hibshial- c Alawi (s.l., 
Published by his grandson Muhammad b. Abl Bakr b. Ahmad b. Husayn 
al-Hibshi, 1418/1997), p. 141. 

42 See Murtada az-Zabldl, Alfiyyat as-Sanad , ed. Azuz, p. 72; idem, al- 
Mujam al-Mukhtass , pp. 62, 246-7. 

43 See Murtada az-Zabldl, al-Mujam al-Mukhtass , p. 62; idem, Alfiyyat 
as-Sanad , ed. Ya'qubI, pp. 79-81. 

44 See al-Fadanl, al- Wafi , pp. 6,134-5; idem, al- c Iqdal-Farid , p. 138; idem, 
an-Nafahat al-Miskiyyah , p. 5. 

45 For Salim al-Basrrs biography and works see al-Baghdadl, Hadiyyat al- 
Arifin , vol. 1, p. 382; idem, Idah al-Maknun , vol. 1, p. 126; Kahhalah, 
Mu jam al-Mu ’allifin , vol. 4, p. 203; al-Kattanl, Fahras al-Faharis , vol. 
1, pp. 119, 149, 194, 197, 213, 235, 284, 354, 447, 514; vol. 2, pp. 760, 
938, 979, 983, 1010; al-HadrawI, Nuzhat al-Fikar , vol. 2, p. 9; Mirdad, 
al-Mukhtasar , vol. 1, pp. 161-2; al-Mu c allimI, A c lam al-Makkiyyin , vol. 
1, pp. 293-4; al-HIlah, at-Tarikh wa ‘l-Mu ’arrikhun bi-Makkah , pp. 399- 
400; as-SanusI, Musnid al-Hijaz , p. 32. 

46 See al-HadrawI, Nuzhat al-Fikar , vol. 2, p. 61. 

47 The other two scholars who possess the f w/ww al-isnad are Ahmad an- 
Nakhll and Hasan al- c UjaymI. See Mirdad, al-Mukhtasar , vol. 1, p. 129; 
al-Mu c allimI, Adam al-Makkiyyin , vol. 2, p. 666. 

48 The 4 musanid al-Hijaz as-sab c aF in chronological order are c lsa b. 
Muhammad al-Ja c farI ath-Tha c alabI (d. 1080/1669); Muhammad b. 
Sulayman ar-Raddanl (d. 1094/1683); Ibrahim b. Hasan al-Kuranl (d. 
1101/1690); Quraysh bint c Abd al-Qadir b. Muhammad at-Tabariyyah 
(d. 1107/1695); Hasan b. C A1I al- c UjaymI (d. 1113/1701); Ahmad b. 
Muhammad an-Nakhll (d. 1130/1717); and c Abd Allah b. Salim al-Basrl. 
See al-Kattanl, Fahras al-Faharis , vol. 1, p. 252; vol. 2, pp. 941-2; al- 
Mu' alliml, A lam al-Makkiyyin , vol. 2, pp. 641, 965; al-Fadanl, Waraqat , 
pp. 27-8, idem, Fayd al-Mubdi\ pp. 77-8. 

49 For the rest of c Abd Allah al-Basrrs list of teachers see his al-Imdad bi- 
Ma f rifat ( Uluw al-Isnad (1 st edition, Hyderabad, Matba'at Majlis Da’irat 
al-Ma c arif an-Nizamiyyah, 1328/1910). 

See ash-Shawkanl (d. 1250/1834), Muhammad b. c Ali, Ithaf al-Akdbir 
bi-Asanid ad-Dafatir (1 st edition, Hyderabad, Matba'at Majlis Da'irat al- 
Ma'arif an-Nizamiyyah, 1328/1910) p. 5; al- c AzIm AbadI, al-Wijazah , p. 
94; al-Fadanl, al-Qawl al-Jamil , p. 56. For his connections in the networks 
see al-Kattanl, Fahras al-Faharis , vol. 1, pp. 119, 149, 194, 197, 213, 
235,284,354,447,514; vol. 2, pp. 760,938,979,983,1010; al-Malikl (d. 
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1391/1971), c AlawIb. c Abbas b. c Abdal- : Azizal-Hasanlal-Makkl, Fihrist 
ash-Shuyukh wa ‘l-Asamd (I st edition, Saudi Arabia, s.n., 1423/2003), p. 
13; al-Malikl, al- c Uqudal-Lu ’lu ’iyyah, pp. 92, 100, 115, 173; al-Fadanl, 
al-Arba r un al-Buldaniyyah , p. 17. 

51 See al-Kattanl, Fahras al-Faharis , vol. 1, pp. 149, 178; vol. 2, p. 979; 
Sardar, Bulugh Amdnial-Abrar , p. 39; al-Malikl, al- c Uqudal-Lu ’lu ’iyyah, 
p. 100; Abu Ghuddah, Imdad al-Fattah , p. 502. For further information on 
Shah Wall Allah see Bazmee Ansari, A.S. “Al-Dihlawl, Shah Wall Allah” 
EF (Leiden, Brill, 1965), vol. II, p. 254. 

See Mortimer, Edward, Faith and Power: The Politics of Islam (London, 
Faber and Faber, 1982), pp. 67-8. 

See Mirdad, al-Mukhtasar , vol. 1, p. 162; al-HadrawI, Nuzhat al-Fikar, 
vol. 2, pp. 9, 61. 

54 For further discussions on al-Imdad see al-Kattanl, Fahras al-Faharis , vol. 

2, p. 979; as-SanusI, Musnid al-Hijaz , pp. 32, 46-7; al-Malikl, al- c Uqud 
al-Lu ’lu ’iyyah, p. 115; al-HIlah, at-Tarikh wa ‘l-Mu ’arrikhun bi-Makkah, 
pp. 399-400. 

See al-Fadanl, al- ( Iqd al-Farid, pp. 8, 123; idem, al-Wafi, p. 12; al- 
Falimbanl, Mukhtar, Bulugh al-Amdni', vol. 1, p. 170, vol. 3, p. 50. 

For c Umar as-Saqqaf s complete biography see al-Jabartl, Tarikh c Aja’ib 
al-Athar, vol. 1, p. 228; al-Kattanl, Fahras al-Faharis, vol. 1, pp. 89, 101, 
121, 195, 200, 234, 296, 424, 449, 459, 532; vol. 2, pp. 739, 756, 792-6, 
812, 853, 890, 1000, 1010, 1022, 1091; Murtada az-Zabldl, al-Mu jam 
al-Mukhtass, pp. 587-8; idem, Alfiyyat as-Sanad, ed. Ya'qubI, pp. 107-16; 
as-SanusI, Musnid al-Hijaz, p. 37; Mirdad, al-Mukhtasar, vol. 2, p. 376; 
al-Mu c allimI, Adam al-Makkiyyin, vol. 1, p. 513. 

See Murtada az-Zabldl, al-Murabbial-Kabulifi man Rawa f an ash-Shams 
al-Babili, edited by Muhammad b. Nasir al- c AjmI (1 st edition, Beirut, Dar 
al-Basha‘ir al-Islamiyyah; Damascus, Dar as-Siddlq, 1425/2004), pp. 196, 
215. 

58 See Murtada az-Zabldl, Alfiyyat as-Sanad, ed. c Azuz, p. 85; al-Kattanl, 
Fahras al-Faharis , vol. 2, 492; al-Mu c allimI, Adam al-Makkiyyin, vol. 
1, p. 513. 

For c Umar as-Saqqaf s connection in the networks see Murtada az-Zabldl, 
Alfiyyat as-Sanad, ed. c Azuz, p. 42; idem, al-Murabbi al-Kabuli, pp. 196- 
200, 204, 228-9, passim; al-Kattanl, Fahras al-Faharis, vol. 1, pp. 89, 
101, 121, 195, 200, 234, 296, 424, 449, 459, 532; vol. 2, pp. 739, 812, 
853, 890, 1000, 1010, 1022, 1091; al-Hafiz, c Ulama’Dimashqfi d-Qarn 
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ath-Thalith c Ashar. vol. 1, p. 127; al- c Az!m AbadI, al-Wijazah , pp. 50, 
51; al-Fadanl, al-Arba c un al-Buldaniyyah , p. 67. 

60 See al-Kattanl, Fahras al-Faharis , vol. 1, p. 89; vol. 2, pp. 792-6. 

61 See Murtada az-Zabldl, Alfiyyat as-Sanad , ed. Ya c qubl, p. 108; idem, 
al-Mu jam al-Mukhtass , p. 387; idem, al-Mu rabbial-Kabuli , pp. 228-9; 
al-.Tabartl, Tarikh ( Aja’ib al-Athar, vol. 1, p. 228. 

62 See al- c Az!m AbadI, al-Wijazah , pp. 47, 94; al-Jabartl, Tarikh r Aja’ib al- 
Athar , vol. 1, p. 228. Shah Wall Allah also wrote two other thabat work 
entitled al-Irshad ila Muhimmat dim al-Isnad and al-Intibah fi Salasil 
Awliya'Allah wa-Asanid WarithiRasul Allah where he listed his teachers, 
the titles of various Islamic books he studied along with the isnads to each 
of them. See al- c Az!m AbadI, al-Wijazah , pp. 96-7; al-Fadanl, al-Fayd 
ar-Rahmani , p. 12; Khawqlr (d. 1349/1930), Abu Bakr b. Muhammad 
: Arif b. c Abd al-Qadir al-Makkl al-Kutbl al-Hanball, Thabat al-Athbat 
ash-Shahirah (1 st edition, Riyadh, s.n., 1425/2004), p. 27. 

See ad-DihlawI(d. 1239/1823), c Abd al- c Aziz b. Shah Wall Allah Ahmad 
al- c Umari al-Faruql, al- ( Ujalah an-NafFah (1 st edition, Riyadh, Dar 
ad-Da c I li 4 n-Nashr wa *t-TawzI c , 1422/2001), especially pp. 68-102; al- 
Fadanl, al-Arba c un Hadithan , p. 80. 

64 See al-Fadanl, Fayd al-Mubdi , p. 16. 

See al-Fadanl, Tanwir al-Basirah bi-Turuq ‘l-Isndd ash-Shahirah (2 nd 
edition, Damascus, Dar al-Basa’ir, 1403/1983), pp. 11-2; idem, al-Fayd 
ar-Rahmanibi-Ijazat Fadilat ash-Shaykh Muhammad Taqial- r Uthmani 
(1 st edition, Beirut, Dar al-Basha'ir al-Islamiyyah, 1406/1986), p. 14; idem, 
WaraqatfiMajmu c ah al-Musalsalat wa 1-Awa ’il wa ‘l-Asanid al- ( Aliyah 
(2 nd edition, Damascus, Dar al-Basa’ir, 1406/1986), pp. 25-6; Mamduh, 
Flam al-Qasi , p. 75; Abu Ghuddah, Imdad al-Fattah , p. 502. 

See al-Fadanl, al- c lqd al-Farid , pp. 8, 147; idem, al-Wafi 5 pp. 12, 139; 
al-Falimbanl, Mukhtar, Buliigh al-Amani , vol. 3, p. 50; at-TarmasI, Kifayat 
al-Mustafid , p. 6 footnote. 

67 For c Ata* Allah al-Misrl’s biography see Murtada az-Zabldl, Alfiyyat as- 

Sanad , ed. Ya c qubl, pp. 119-20; idem, al-Mu jam al-Mukhtass , pp. 479-80; 
Kahhalah, Mu jam al-Mu ’allifin, vol. 6, p. 283; al-Baghdadl, Hadiyyat 
al- c Arifin , vol. 1, p. 664; idem, Idah al-Maknun , vol. 2, pp. 139, 181, 690; 
al-Kattanl, Fahras al-Faharis , vol. 1, pp. 94,121,149,200, 532, 535; vol. 
2, pp. 903, 985, 1128; al-Mu c allimI, A r ldm al-Makkiyyin , vol. 1, p. 138; 
Zabarah, Nayl al-Watar , vol. 1, p. 251: vol. 2, p. 66; az-Zirikll, al-A c lam , 
vol. 4, p. 236; al-Falimbanl, Mukhtar, Buliigh al-Amani ' vol. 1, p. 163; 
Brockelmann, GAL (S), vol. II, p. 482. 
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68 See Murtada az-Zabldl, Alfiyyat as-Sanad, ed. Ya c qubl, pp. 119-20; idem, 
al-Mu jam al-Mukhtass , pp. 479-80. 

69 See al-Falimbanl, Zahrat al-Murid , p. 5. 

70 See al-Falimbanl, Zahrat al-Murid , pp. 4, 5, 10; al-Falimbanl, Mukhtar, 
Bulugh al-Amani , vol. 1, pp. 163-4; al-Banjari, Risalah Shajarah al- 
Arshadiyah , p. 6. 

71 See al-Falimbanl, Zahrat al-Murid , p. 4. 

A manuscript copy exists at Yale University Library (Beinecke, Landberg 
MSS 62). 

For a list of his works see Murtada az-Zabldl, al-Mu ( jam al-Mukhtass , pp. 
479-80; az-Zirikll, al-A c lam , vol. 4, p. 236; Zabarah, Nayl al-Watar , vol. 
1, p. 251; Kahhalah, Mu jam al-Mu’all ifin, vol. 6, p. 283; al-Baghdadl, 
Hadiyyat al- r Arifin, vol. 1, p. 664; idem, Idah al-Maknun , vol. 2, pp. 139, 
181, 690; al-Mu c allimI, Alam al-Makkiyyin , vol. 1, p. 138. 

74 See al-Falimbanl, Zahrat al-Murid , p. 11; idem, Soyr as-Salikin , vol. 1, 

pp. 112, 113. 

For : Abd al-Ghanl al-HilalFs biography see al-Kuzbarl, Thabat al- 
Kuzbari ', p. 25; Mirdad, al-Mukhtasar , vol. 1, pp. 218-9; al-Baytar, Hilyat 
al-Bashar , vol. 2, pp. 862; al-Bakrl, Fayd al-Malik al-Wahhab, vol. 2, p. 
977-8; al-Mu c alliml, ^4 c ldm al-Makkiyyin , vol. 1, p. 529; al-Kattanl, Fahras 
al-Fahdris , vol. 1, p. 486; vol. 2, p. 1137; Sardar, Bulugh Amanial-Abrar , 
p. 42; al-Fadanl, Ithaf at-Talib as-Sirribi-Asanidal-Wajih al-Kuzbari (1 st 
edition, Damascus, Dar al-Basa’ir, 1403/1983), p. 75. 

76 See al-Baytar, Hilyat al-Bashar , vol. 2, p. 862. 

77 See al-Falimbanl, Zahrat al-Murid , p. 11. 

78 See al-Falimbanl, as-Salikin , vol. 1, pp. 112, 113. 

See Mirdad, al-Mukhtasar , vol. 1, p. 219. However, al-Jabartl reported 
that he died on 23 Sha c ban 1212/10 February 1798. 

For Ahmad ad-Damanhurrs biography and works see Murtada az-Zabldl, 
Alfiyyat as-Sanad, ed. Ya c qubl, pp. 187-93; idem, al-Mu jam al-Mukhtass , 
pp. 83-90; al-Kattanl, Fahras al-Fahdris , vol. 1, pp. 200, 244, 259, 260, 
355, 404-5, 512, 531; vol. 2, pp. 582, 768, 779, 851, 1023, 1061, 1078, 
1101, 1150; az-Zirikll, al-A c lam , vol. 1, p. 164; al-HadrawI, Nuzhat al- 
Fikar , vol. 1, pp. 136-8; al-Jabartl, Tarikh c Aja’ib al-Athar , vol. 1, p. 362; 
Kahhalah, Mujam al-Mu’allifin, vol. 1, pp. 303-4; al-Muradl, Salk ad- 
Durar , vol. 1, p. 117; al-Habshl, c Uqud al-La ’al , pp. 314-5; al-Baghdadl, 
Idah al-Maknun , vol. 1, pp. 16, 37, 62, 88, 110, 144, 156, 157, 195, 259, 
335, 400, 403, 419, 437, 457, 462, 475, 616; vol. 2, pp. 50, 84, 109, 131, 
150, 162, 216, 247, 255, 366, 374, 406, 570, 577, 583, 591; Mu’assasat 
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al-Imam as-Sadiq, Mawsuat Tabaqat al-Fuqaha\ vol. 12, pp. 46-7; 
Brockelmann, GAL (S), vol. II, pp. 498-9. 

81 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , p. 84; al-Jabartl, Tarikh 
r Aja’ib al-Athar , vol. 1, p. 362; al-HadrawI, Nuzhat al-Fikar , vol. 1, pp. 

136- 7. 

See Murtada az-Zabldl, al-Mu jam al-Mukhtass , pp. 84-5. 

83 See Khawqlr, Thabat al-Athbat ash-Shahirah , p. 34. 

84 See Murtada az-Zabldl, al-Mu'Jam al-Mukhtass , p. 90. 

They all authorised him to teach and to give fatwas according to their 
respective schools. See ad-Damanhurl (d. 1192/1778) Ahmad b. c Abd 
al-Mun : im al-Madhahibl al-Azharl, al-Lata’if an-Nuriyyah fT ( l-Manh 
ad-Damanhuriyyah , printed as addendum to Shaykh Damanhuri on the 
Churches of Cairo, 1739 (Berkeley; Los Angeles; London, University 
of California Press, 1975), pp. 73-87; Murtada az-Zabldl, al-Mu r jam al- 
Mukhtass , pp. 85-8. 

86 See Mirdad, al-Mukhtasar , vol. 1, p. 54. 

See al-Falimbanl, Zahrat al-Mu rid, p. 11; al-Jabartl, Tarikh ( Aja’ib al- 
Athar , vol. 1, p. 233; Murtada az-Zabldl, al-Mu c jam al-Mukhtass , pp. 

137- 8. 

88 See al-Falimbanl, Zahrat al-Murid , p. 11; ash-Shanawanl (d. 1233/1817), 
Muhammad b. C A1I, ad-Durar as-Saniyyahfi-ma c Ald min ‘l-Asanld ash- 
Shanawaniyyah , p. 2. 

89 See az-Zirikll, al-A r lam , vol. 1, p. 164. 

90 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , pp. 88-90. 

91 See Brockelmann, GAL (S), vol. II, pp. 498-9. 

For a list of his works see az-Zirikll, al-A c lam , vol. 1, p. 164; Murtada 
az-Zabldl, al-Mu c jam al-Mukhtass , pp. 88-90; Kahhalah, Mu jam al- 
Mu ’allifin , vol. 1, p. 303; al-Fadanl, Ithaf al-Mustafid , pp. 79-80. 

Both texts survive in manuscripts held in Maktabat al-Haram al-Makkl 
and Princeton University, respectively. See MutL ar-Rahman, al-Fahras 
al-Mukhtasar , vol. 3, p. 1250; Mach, Catalog of Arabic Manuscripts , p. 
201 (no. 2350). 

94 This work was translated by Moshe Perlmann. See ad-Damanhurl, Ahmad 
b. c Abd al-Mun c im, Iqamat al-Hujjat al-Bdhirah c ala Hadmi Kana ’is Misr 
wa ‘ l-Qahirah , translated by Moshe Perlmann as Shaykh Damanhurl on 
the Churches of Cairo, 1739 (Berkeley; Los Angeles; London, University 
of California Press, 1975). 

95 See al-Falimbanl, Zahrat al-Murid , p. 11. 
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See al-Falimbanl, Mukhtar, Bulugh al-Amani , vol. 1, p. 163; al-Ahdal, 
an-Nafas al-Yamani , p. 138; al-Qannujl, at-Taj al-Mukallal , p. 363; al- 
Baytar, Hilyat al-Bashar , vol. 2, p. 851. 

97 See Mirdad, al-Mukhtasar , vol. 1, pp. 173-5. 

For Ibrahim az-Zamzamrs biography and works see Murtada az-Zabldl, 
al-Mujam al-Mukhtass , pp. 152-3; al-Jabartl, Tarikh c Aja ’ib al-Athar , 
vol. 2, p. 385; Kahhalah, Mu jam al-Mu’allifin , vol. 1, p. 98; al-Baytar, 
Hilyat al-Bashar , vol. 1, pp. 33-4; al-Baghdadl, Hadiyyat al- c Arifin , vol. 
1, p. 40; idem, Idah al-Maknun , vol. 2, p. 582; al-Ahdal, an-Nafas al- 
Yamani ’ pp. 205-7; al-Qannujl, Abjadal- ( Ulum , vol. 3, p. 152; idem, at-Taj 
al-Mukallal , p. 366; al-Habshl, c Uqud al-La ’al , pp. 241-3; al-Mu c allimI, 
Adam al-Makkiyyln , vol. 1, pp. 473-4; Mirdad, al-Mukhtasar , vol. 1, pp. 
12-3, 173-5; al-HadrawI, Nuzhat al-Fikar , vol. 1, pp. 59-60; az-Zirikll, 
al-A c lam , vol. 2, p. 178; Brockelmann, G^4L (S), vol. II, p. 538. 

For further discussion on the Khalwatiyyah Order see Martin, B. G., “A 
Short History of the Khalwati Order of Dervishes' in Keddie, Nikki R. 
(ed.), Scholars , Saints and Sufi: Muslim Religious Institutions in the Middle 
East since 1500 (Los Angeles, University of California Press, 1972), pp. 
275-305. 

100 See Murtada az-Zabldl, al-Mujam al-Mukhtass , p. 152. 

101 See al-Jabartl, Tarikh c Aja ’ib al-Athar , vol. 2, p. 385; az-Zirikll, a/H c lam, 
vol. 2, p. 178. 

102 See al-HadrawI, Nuzhat al-Fikar , vol. 1, p. 60. 

103 See Murtada az-Zabldl, al-Mujam al-Mukhtass , p. 152; idem, Alfiyyat 
as-Sanad , ed. c Azuz, p. 25; al-Ahdal, an-Nafas al-Yamani, pp. 250-1; 
al-Qannujl, Abjad aWUlum , vol. 3, p. 21. 

104 See Mirdad, al-Mukhtasar , vol. 1, pp. 12-3; al-HadrawI, Nuzhat al-Fikar, 
vol. 1, p. 60; Murtada az-Zabldl, al-Mujam al-Mukhtass , p. 153. 

105 See al-Ahdal, an-Nafas al-Yamani\ p. 138; al-Habshl, c Uqiid al-La ’al , p. 
223. 

106 For Muhammad Mirdad’s biography, see Mirdad, al-Mukhtasar , vol. 2, 
p. 436; al-Bakrl, FoyJ al-Malikal-Wahhdb, vol. 2, p. 1379; al-Mu c allimI, 
ALam al-Makkiyyin , vol. 2, p. 859. 

107 See al-Bakrl, Fayd al-Malik al-Wahhdb , vol. 1, p. 448; vol. 2, 1094. 

108 See al-Mu c allimI, Adam al-Makkiyyin , vol. 2, pp. 852-60. 

109 Ibid , vol. 2, p. 855. 

110 See Abdullah, Syeikh Abdus Shamad , pp. 35-6; idem, Penyebaran Islam , 
vol. 7, p. 4. 
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111 For Muhammad Zayn al-Ashrs biography and works, see Abdullah, 
Penyebaran Islam , vol. 7, pp. 1-17; idem, Perkembangan Ilmu Fiqh, 
pp. 62-74; idem, Syeikh Muhammad Arsyad Al Banjari , p. 15; Ronkel 
(1870-1954), Philippus S. van, Catalogus Der Maleische Handschriften 
in Het Museum Van Het Bataviaasch Genootschap Van Kunsten En 
Wetenschappen (Batavia, Albrecht & Co.; Hague, Nijhoff, 1909), pp. 
404-6; Heer, A Concise Handlist , pp. 50-1. 

112 See al-Ashl, Muhammad Zayn b. al-Faqlh Jalal ad-DIn al-JawI, Bidayat 
al-Hidayah ([Pulau Pinang], Percetakan Almuarif Sdn. Bhd., s.a.), p. 
46. 

113 See al-Ashl, Kashf al-Kiram fi Bayan an-Niyyat c inda Takbirat al-Ihram 
(MS National Library of Malaysia) MS 1048, fol. 8. 

114 See al-Ashl, Talkhis al-Faldh fi Bayan Ahkam at-Talaq wa ( n-Nikah 
(MS National Library of Malaysia), MSS 2824, fol. 9. However, MS 
1518 shows that it was written on 1 Dhu al-Hijjah 1171/6 August 1758, 
fol. 16. This indicates that either one of these two dates were mistakenly 
copied. 

115 See al-Ashl, Bidayat al-Hidayah , pp. 31-2, 41-2. 

116 See al-Ashl, Kashf al-Kiram, MS 1048, fol. 7. 

117 For Muhammad SaTd al-Mahallatr s biography see Kahhalah, Mu jam al- 
Mu ’allifin , vol. 10, p. 36; az-Zirikll, al-A c lam , vol. 6, p. 140; al-Mu c allimI, 
Adam al-Makkiyyin , vol. 1, p. 529; Mirdad (d. 1343/1924), c Abd Allah 
b. Ahmad Abu al-Khayr, al-Mukhtasar min Kitab Nashr an-Nawr wa 
‘ z-Zahr fi Tarajim Afadil Makkah min ‘l-Qarn al- c Ashir ila ‘l-Qarn ar- 
Rdbi c c Ashar (2 nd edition, Jeddah, c Alamal-Ma c rifah, 1406/1986), p. 442; 
c Abd al-Jabbar, Siyar wa-Tarajim , p. 237; al-Kattanl, Fahras al-Faharis , 
vol. 1, pp. 100-2. 

118 See al-Falimbanl, Sayr as-Salikin , vol. 3, p. 179; vol. 4, pp. 258, 263; 
Abdullah, Syeikh Abdus Shamad , p. 40. 

119 For c Abd Allah Mlrghanrs complete biography and works see al-Jabartl, 
Tarikh ( Ajci’ib al-Athar , vol. 2, pp. 103-4; al-Baytar, Hilyat al-Bashar, 
vol. 2, pp. 1011-2; al-Baghdadl, Hadiyyat al-Arifin, vol. 1, pp. 486-7; 
al-Falimbanl, Mukhtar, Bulugh al-Amani, vol. l,p. 101; al-Habshl, c Uqud 
al-La’al, pp. 172, 191-2; Murtada az-Zabldl, Alfiyyat as-Sanad, ed. 
Ya c qubl, pp. 93-4; idem, al-Mu c jam al-Mukhtass, pp. 269-70; Khan, Qatf 
Azhar, pp. 121, 158; al-Ahdal, an-Nafas al-Yamani, pp. 157-9, where he is 
supposedly to have died in 1193/1779; al-Kattanl, Fahras al-Faharis, vol. 
1, pp. 101, 105, 195, 197, 200, 532; vol. 2, pp. 556, 557, 760, 903, 1129, 
1137; al-Bakrl, Fayd al-Malik al-Wahhdb, vol. 1, pp. 149-50; az-Zirikll, 
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al-A lam , vol. 4, p. 64; al-Hilah, at-Tarikh wa 1-Mu ’arrikhun Bi-Makkah , 
pp. 406-8; Brockelmann, GAL vol. 2, p. 506; GAL (S), vol. II, p. 523. 

120 For further information on the MIrghanI family see Bearman. P., et al ., 
(eds.) “Mlrgharnyya” in EF, vol. VII, p. 124. 

121 See Murtada az-Zabldl, Alfiyyat as-Sanad , ed. Ya c qubl, pp. 93-4; idem, 
al-Mu r jam al-Mukhtass , pp. 269-70. 

122 See al-Habshl, c Uqud al-La’al, pp. 172. 

123 See al-Ahdal, an-Nafas al-Yamani\ pp. 157-9. 

124 See al-Falimbanl, Sayr as-Salikin , vol. 3, p. 179. A manuscript copy is held 
atMaktabat al-Haram al-Makkl, no. 2442 maw adz. SeeMutF ar-Rahman, 
Muhammad b. Ahmad, al-Fahras al-Mukhtasar li-Makhtutat Maktabat 
al-Haram al-Makki ash-Sharif (4 vols., Riyadh, Maktabat al-Malik Fahd 
al-Wataniyyah, 1426/2006), vol. 3, p. 1252. 

125 See MutF ar-Rahman, al-Fahras al-Mukhtasar , vol. 3, pp. 1092, 1094, 
1186. 

126 See Zabarah, Nayl al-Watar , vol. 1, p. 454; vol. 2, p. 204; al-Kattanl, 
Fahras al-Faharis , vol. 1, 253; al-Habshl, c Uqud al-La’ab p. 191; Abu 
Ghuddah, Imdad al-Fattah , p. 351. 

127 See al-Qannujl, at-Taj al-Mukallal , p. 363; al-Baytar, Hilyat al-Bashar, 
vol. 2, p. 851. 

128 See Azra, The Origins of Islamic Reformism , p. 115. 

129 See al-Falimbanl, Mukhtar. Bulugh al-Amani , vol. 1, p. 163; al-Fadanl, 
Asanid al-Faqih , pp. 40, 85, 107; at-TarmasI, Kifayat al-Mustafid , p. 36; 
GhazI, Fath al-Qawi, pp. 139, 186. 

130 See Bruinessen, Martin van, Kitab Kuning: Pesantren dan Tarekat, Tradisi- 
Tradisi Islam di Indonesia (2 nd edition, Bandung, Penerbit Mizan, 1995), 

p. 62. 

131 For Muhammad Murad’s biography see al-Hasanl, Nuzhat al-Khawatir , 
vol. 2, p. 837. 

132 See as-Sindl, Hasr ash-Sharid , vol. 1, pp. 50-1, 100, 186, 263, 269, 272, 
278, 384, 389, 400, passim; vol. 2, p. 421. 

133 See al-Hasanl, Nuzhat al-Khawatir , vol. 2, pp. 842-3. 

134 See as-Sindl, Hasr ash-Sharid , vol. 2, p. 701. 

135 See al-Qannujl, Abjad al- c Ulum , vol. 3, p. 140; al-Hasanl, Nuzhat al- 
Khawatir , vol. 6, p. 837, vol. 7, p. 1093. 

136 See as-Sindl, Hasr ash-Sharid , vol. 1, pp. 50-1,100; at-TarmasI, Kifayat al- 
Mustafid , p. 36; al-Fadanl, Asanid al-Faqih , pp. 40,85,107; al-Falimbanl, 
Mukhtar, Bulugh al-Amani\ vol. 1, p. 163; al-Hasanl, Nuzhat al-Khawatir , 
vol. 2, p. 837; GhazI, Fath al-Qawi , pp. 139, 186. 
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137 See al-Hasanl, Nuzhat al-Khawatir , vol. 6, p. 837. 

138 See al-Bughuri (d. 1349/1930), Muhammad Mukhtar b. c Atarid al-JawI 
al-Makkl, Ithaf as-Sadat al-Muhaddithin bi-Musalsalat al-Ahadith al- 
Arba Ln (Egypt, Matba c at Dar Ihya al-Kutub al- c Arabiyyah, 1345/1926), 
p. 29; as-Sindl, Hasr ash-Sharid , vol. 2, p. 649. 

139 Cf. al-Falimbanl, Sayr as-Sdlikin , vol. 1, pp. 2, 219; vol. 2, p, 246; vol. 
3, pp. 12, 13, 17, 18, 47, 178, 181, 183, 187, 189, passim; vol. 4, pp. 2, 
7, 266, 267; idem, Hidayat as-Sdlikin , pp. 109, 111, 112. 

140 For Muhammad as-Samman’s biography and works see at-Tunjl (ed.), 
Tarajim A c yan al-Madinah , pp. 95, 128 (with a diagram illustrating his 
genealogy); Murtada az-Zabldl, Alfiyyat as-Sanad , ed. Ya c qubl, pp. 145-7; 
az-Zirikll, al-AIam , vol. 6, p. 216; al-Muradl, Salk ad-Durar, vol. 4, pp. 
75-6; Zabarah, Nayl al-Watar , vol. 2, p. 24; al-Jabartl, Tdrikh c Aja’ib al- 
Athar , vol. 1, p. 332; Kahhalah, Mu c jam al-Mu’allifin , vol. 10, p. 188; 
al-Ahdal, an-Nafas al-Yamanl\ p. 142; al-Kattanl, Fahras al-Faharis , vol. 
1, pp. 201, 215,259, 496; vol. 2, pp. 903, 1161; a\-Baghdadl,Hadiyyat al- 
r Arifin , vol. 2, p. 341; idem, Idah al-Maknun , vol. 2, p. 664; Qarib Allah, 
as-Salasil adh-Dhahabiyyah fiAsanidA c yan at-Tariqat as-Sammaniyyah , 
pp. 96-8; Brockelmann, G^4L (S'), vol. II, p. 535. 

141 See al-Ahdal, an-Nafas al-Yamanu p. 200; al-Habshl, c Uqudal-La ’al , pp. 
239-40. 

142 On these Sufi Orders see Trimingham, J. Spencer, The Sufi Orders in Islam 
(London, Oxford University Press, 1971). 

143 See as-Samman, an-Nafahat al-Ilahiyyah , pp. 16, 18, 60; at-Tunjl (ed.), 
Tarajim A c yan al-Madinah, p. 95; Quds, al-Futuhat al-Qudsiyyah , pp. 
5-8. 

144 See az-Zirikll, A lam, vol. 6, p. 134; al-Jabartl, Tdrikh ( Aja’ib al-Athar, 
vol. 1, p. 237; al-Muradl, Salk ad-Durar, vol. 4. p. 65; al-Kattanl, Fahras 
al-Faharis, vol. 1, pp. 353-5; al-Habshl, c Uqud al-La’al, pp. 91, 306-8; 
Martin, “A Short History of the Khalwati Order,” p. 302. 

145 See as-Samman, an-Nafahat al-Tlahiyyah, p. 60; as-Sindl, Hasr ash-Sharid, 
vol. 1, p. 51; vol. 2, pp. 440, 453, 464, 472, 516, 523, 563, 680; GhazI, 
Fath al-Qawi, p. 139; al-Fadanl, Ithaf al-Ikhwan, p. 153. 

146 See as-Samman, an-Nafahat al-Ilahiyyah, p. 65; Quds, al-Futuhat al- 
Qudsiyyah, p. 6; al-Ahdal, an-Nafas al-Yamani, p. 143; al-Muradl, Salk 
ad-Durar, vol. 4, pp. 135-6; at-Tunjl (ed.), Tarajim A c yan al-Madinah, p. 
77; al-Habshl, c Uqudal-La ’al, pp. 166,240; al-Kattanl, Fahras al-Faharis, 
vol. 2, p. 938; al-Falimbanl, Hidayat as-Sdlikin, p. 100. 
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147 For Muhammad as-Samman’s scholarly connections in the network, cf. 
al-Ahdal, an-Nafas al-Yamani, p. 143; al-Habshl, c Iqdal-Yawaqit , vol. 1, 
p. 89; idem, c Uqud al-La'al , p. 224; Quds, al-Futuhat al-Qudsiyyah , p. 
6; al-Muradl, Salk ad-Durar, vol. 3, pp. 195, 210; at-Tunjl (ed.), Tarajim 
A c yan al-Madinah , p. 95; an-NadwI, Muhammad Akram, Nafahat al-Hind 
wa ‘l-Yaman bi-Asanid ash-Shaykh Abi al-Hasan (1 st edition, Riyadh, 
Maktabat al-Imam ash-Shaffl, 1419/1998), p. 73; Khan, Siddlq b. c Umar 
al-Madanl, Qatf Azhar al-Mawdhib ar-Rabbaniyyah min Afndn Riyad 
an-Nafahat al-Qudsiyyah li-Sayyidina ash-Shaykh as-Samman , edited 
by Ahmad c Abd al-Majld Harldl (Cairo, Ahmad al-BadawI as-Samman 
at-TIbl, 1393/1973), pp. ii-iii; al-Fadanl, al-Qawl al-Jamil , p. 22; Zabarah, 
Nayl al-Watar , vol. 2, p. 24. 

148 See Kahhalah, Mu jam al-Mu ’allifin , vol. 5, p. 75. 

149 See al-Fadanl, Asanid al-Faqih , p. 95; idem, Nahj as-Salamah , p. 122; 
al-Falimbanl, Mukhtar, Bulugh al-AmanL vol. 1, p. 102; GhazI, Fath al- 
Qaxvi, PP- 129, 231; as-Sindl, Hasr ash-Sharid , vol. 1, pp. 51, 288, 391, 
407; vol. 2, pp. 427,440,453,464,472,516,523, 563,680, passim; Khan, 
Qatf Azhar, pp. iii-v; Murtada az-Zabldl, Alfiyyat as-Sanad , ed. Ya c qubl, 
p. 145; al-Kattanl, Fahras al-Faharis , vol. 2, p. 903. 

150 See Khan, Qatf Azhar, p. iv. 

151 See al-Falimbanl, Sayr as-Salikin, vol. 3, pp. 178-9. 

152 Manuscript copies of Igathat al-Lahfan and al-Futuhat al-Ildhiyyah are 
said to exist at the al-Azhar Library, no. 798, halim 33432 and no. 602, 
majamY as-saqqa 28934, 28 fols., respectively. See Khan, Qatf Azhar, 
p. vi. 

153 Ibid, p. vi; Qarib Allah, as-Salasil adh-Dhahabiyyah, p. 96. 

154 See al-Falimbanl, Sayr as-Salikin, vol. 2, p. 246; vol. 3, pp. 178-9, 181; 
Mutl c ar-Rahman, al-Fahras al-Mukhtasar, vol. 3, pp. 1034, 1208. 

155 However, it is generally known among scholars of Arabic literature 
that Zakariyya al-Ansari’s Fath ar-Rahman is a commentary of Wall 
Raslan’s Risalah fi I-Tawhid, and as I will prove later on discussion of 
al-Falimbanrs works, this was actually a commentary onRaslan’s Risalah. 
See al-Falimbanl, Sayr as-Salikin, vol. 3, p. 181; Chapter 5. 

156 See al-Falimbanl, Sayr as-Salikin, vol. 4, p. 266. 

157 For a more detailed account of his death see Khan, Manaqib Shaykh 
Muhammad as-Samman (MS Leiden University), Or. 7345, fols. 17-8; 
Kemas, Muhammad b. Ahmad, Nafahat ar-Rahman fi Manaqib Ustadhina 
al-A c zam as-Samman (MS Jakarta National Library), W. 126, p. 67; al- 
Falimbanl, Muhammad Muhyl ad-DIn b. Shihab ad-DIn al-JawI, Hikayat 
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Syekh Muhammad Saman , Romanized by Aliudin Mahyudin (Jakarta, 
DepartemenPendidikan dan Kebudayaan, 1980), p. 70. Cf. at-Tunjl (ed.), 
Tarajim A c yan al-Madinah , p. 95; al-Muradl, Salk ad-Durar, vol. 4, p. 76; 
al-Jabartl, Tarikh c Aja’ib al-Athar , vol. 1, p. 332; az-Zirikll, al-A ( lam , vol. 
6, p. 216; Kahhalah, Mu c jam al-Mu’allifin , vol. 10, p. 188; al-Baghdadl, 
Hadiyyat al- c Arifin , vol. 2, p. 341; idem, Iddh al-Maknun , vol. 2, p. 664; 
Qarlb Allah, as-Salasil adh-Dhahabiyyah , p. 96. 

158 See Murtada az-Zabldl, al-Mu f jam al-Mukhtass , p. 441. 

159 See al-HadrawI, Nuzhat al-Fikar , vol. 1, pp. 84-6. 

160 See az-Zirikll, al-ALam , vol. 6, p. 216; Khan, QatfAzhar , edited Harldl, 
pp. vi, 167; al-HIlah, Fahras , pp. 57, 85. 

161 For further discussion on as-Samman ? s influence in the Malay Archipelago 
see Drewes (d. 1992), G.W.J., “A note on Muhammad al-Samman, his 
writings, and 19 th century Sammaniyya practices, chiefly in Batavia, 
according to written data’' in Archipel (43, 1992), pp. 73-87. 

162 See al-Falimbanl, Sayr as-Salikin , vol. 3, pp. 179, 187. 

163 For c Abd ar-Rahman al-Maghribl’s biography see al-Muradl, Salk ad- 
Durar , vol. 2, pp. 332-3; Khan, QatfAzhar , edited Harldl, pp. iv, 107, 
213; Brockelmann, GAL (Sf vol. I, p. 197, vol. II, p. 1038. 

164 See al-Falimbanl, Sayr as-Salikin , vol. 3, pp. 178-9, 187. 

165 See al-Falimbanl, Muhyl ad-DIn, Hikayat Syekh Muhammad Saman , pp. 
9, 10; Drewes, Direction for Travellers , p. 224. 

166 See al-Falimbanl, Sayr as-Salikin , vol. 3, pp. 179,182,183; Brockelmann, 
GAL (S), vol. II, p. 391. 

167 See Khan, QatfAzhar , edited Harldl, pp. vii-x, 210. 

168 A zawiyah, literally ‘corner or ‘nook’ is used of the regular meeting place 
of a Sufi order. It may denote a single room or in some case, a mosque 
with various outbuildings. See Lings, Martin, A Sufi Saint of the Twentieth 
Century: Shaikh Ahmad al- r Alawi, his Spiritual Heritage and Legacy (2 lld 
edition, London, George Allen & Unwin Ltd, 1971), p. 13. 

169 See Khan, QatfAzhar , edited Harldl, p. 185. 

170 See Sani, H. Murjani, Laporan Penelitian Upacara Manaqib Syekh 
Muhammad Samman AlMadani di Kelurahan Pekapuran Raya 
Banjarmasin (Banjarmasin, Institut Agama Islam Negeri Antasari, 1998), 
p. 14. 

171 A manuscript copy is said to exist at Maktabat al-Haram al-Makkl, no. 
2349 tasawwuf See Mutr ar-Rahman, al-Fahras al-Mukhtasar , vol. 3, 
p. 1205. 
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172 A manuscript copy exists at Dar al-Kutub al-Misriyah, no. 175. See Khan, 
QatfAzhar , edited Harldl, p. viii. 

173 See al-Fahmbanl, Sayr as-Salikln , vol. 3. pp. 179, 181-2. 

174 See Khan, QatfAzhar , edited Harldl, p. 3. 

175 See al-Falimbanl, Sayr as-Salikln , vol. 3, p. 183. 

176 See al-Falimbanl, Sayr as-Salikln , vol. 3, p. 182; Ibn c Abidin, c Uqud al- 
La’all pp. 243-4; Brockelmann, GAL (S), vol. II, p. 605. 

177 See Khan, QatfAzhar , p. 97. 

178 See al-Falimbanl, Sayr as-Salikln , vol. 3, p. 182. 

179 See al-Falimbanl, Hidayat as-Salikln , p. 66; al-Falimbanl, Mukhtar, Bulugh 
al-Amanl , vol. 1, p. 164. 

180 For Muhammad al-Kurdrs biography and works see Kahhalah, Mu[jam 
al-Mu ’allifln , vol. 10, p. 54; al-Muradl, Salk ad-Durar, vol. 4, pp. 124-5; 
al-Kattanl, Fahras al-Faharis , vol. 1, pp. 101, 102, 459, 483, 485, 520, 
535; vol. 2, pp. 697, 828, 870, 902, 1147; al-Baghdadl, Hadiyyat al- 
Arifln, vol. 2, p. 342: idem, Idah al-Maknun , vol. 1, pp. 129, 257, 345, 
423, 456, 617; vol. 2, 113, 157, 168, 204, 367, 543; al-Ahdal, an-Nafas 
al-Yamanl\ pp. 228-30; az-Zirikll, al-A c lam , vol. 6, p. 152; at-Tunjl (ed.), 
Tarajim A c yan al-Madlnah , p. 55; al-Qannujl, Abjadal- c Ulum , vol. 3, p. 
153; al-Habshl, c Uqud al-La’dl , pp. 155-7, 246: Ibn c AbidIn, c Uqud al- 
La’ali , pp. 42-3; al-Fadanl, al-Lqd al-Farld , p. 84; Mu’assasat al-Imam 
as-Sadiq, Mawsuat Tabaqat al-Fuqaha \ vol. 12, pp. 280-1. 

181 See Sunbul (d. 1175/1761), Muhammad Sa c Id b. Muhammad Sunbul al- 
Majla’I ash-ShafFl al-Makkl, al-Awa’H as-Sunbuliyyah (Mecca, Maktabat 
wa-Matb c at an-Nahdat al-Hadlthah, 1401/1980), p. 29. 

182 See GhazI, Fath al-Qawl p. 130; al-Fadanl, Ithaf al-Mustafld , p. 56. 

183 See al-Falimbanl, Hidayat as-Salikln , p. 66. 

184 See al-Habshl, c Uqud al-La ’al , p. 156. 

185 For a list of his works see Kahhalah, Mu c jam al-Mu ' allifln , vol. 10, p. 54; 
al-Muradl, Salk ad-Durar, vol. 4, p. 125; al-Fadanl, Ithaf al-Mustafld , p. 
56; Mu’assasat al-Imam as-Sadiq, Mawsu r at Tabaqat al-Fuqahd \ vol. 12, 
pp. 280-1. His Fatawa al-Kurdlal-Madanl is said to have been printed in 
Qurrat al- r Ayn bi-Fatawa r Ulama ’ al-Haramayn, edited by Muhammad 
: All b. Husayn al-Malikl (Bogor, Maktabat c Arafat, s.a.). 

186 See al-Fadanl, al-Lqd al-Farld , pp. 9, 105; idem, al-Wafl , pp. 12, 114; 
al-Falimbanl, Mukhtar, Bulugh al-Amanl , vol. 3, p. 50. 

187 For Mushayyakh Ba- c Ubud’s biography see at-Tunjl (ed.), Tarajim A ( yan 
al-Madlnah, p. 91; al-Habshl, Lqdal-Yawaqlt, vol. 2, pp. 106-7;Murtada 
az-Zabldl, Alfiyyat as-Sanad , ed. Ya c qubl, pp. 135-7; idem, al-Mu jam al- 
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Mukhtass , p. 275; al-Baghdadi, Hadiyyat al- c Arifin , vol. 1, p. 420; idem, 
Iddh al-Maknun , vol. 1, p. 312; al-Habshi, c Abd Allah, Masadir al-Fikr 
al-Islami , p. 351; al-Falimbani, aWUrwat al-Wuthqa,MSS 2865, fol. 12; 
Mamduh, Flam al-Qasi ’ p. 51. 

188 For his connections in the scholarly networks see al-Fadani, al- c Iqd al- 
Farid , pp. 9, 105; idem, al-Arba c iin Hadithan , p. 56; idem, al-Wafi , pp. 
12,114; idem, Fayd al-Mubdi\ pp. 90,91; al-Falimbanl, Mukhtar, Bulugh 
al-Amani\ vol. 3, p. 50; Mamduh, Flam al-Qasi\ p. 51; Ghazi, Fath al- 
Qawi , pp. 123, 125, 134, 136, 228; al-Fadani, Asanid al-Faqih , p. 86; 
al-Kattanl, Fahras al-Faharis , vol. 1, p. 200; Khan, Qatf Azhar, pp. 88, 
96, 125; Abu Ghuddah, Imddd al-Fattah , p. 272;. 

189 See al-Fadani, al-dqd al-Farld , pp. 9, 105; idem, al-Wafi , pp. 12, 114; 
al-Falimbanl, Mukhtar, Bulugh al-Amani , vol. 3, p. 50. 

190 See Mamduh, Flam al-Qasi , p. 71. 

191 Cf. al-Fadani, al-dqdal-Farid, pp. 3, 5, 8, 10, 11, 12, 13, 15, 18, 19, 20, 
24, 25, 28, 29, 31, 32, 33, 35, 37, 39, 42, 43, 44, 45, 46, 47, 48, 50, 53, 
55, 56, 58, 59, 60, 61, 66, 67, 68, 69, 70, 73,74, 75, 78, 79, 80, 84, 85, 
92,96,97, 98,100,101, 103,104,106,108, 110,113, 114, 115, 117,119, 
122,124, 126, 127, 129,130, 132, 139,140; idem , Fayd al-Mubdi, p. 11; 
al-Wafi , pp. 5, 7, 9, 13, passim; al-Falimbanl, Mukhtar, Bulugh al-Amani\ 
vol. 1, p. 169; vol. 3, pp. 7, 25, 36, 50, 54, 62, 66, 80, 82; at-Tarmasi, 
Kifayat al-Mustafid , p. 6; Abu Ghuddah, Imddd al-Fattah , p. 502. 

192 See al-Fadani, al-Wafi\ p. 9; al-Falimbani, Mukhtar, Bulugh al-Amani , 
vol. 3, pp. 21, 36, 50; at-Tarmasi, Kifayat al-Mustafid , p. 6 footnote. 

193 See Sani, Laporan Penelitian Upacara Manaqib , p. 20. 

194 See al-Fadani, al- c Iqdal-Farid , p. 84, idem, al-Arba c un al-Buldaniyyah , p. 
72; idem, Fayd al-Mubdi\ p. 11; al-Falimbani, Mukhtar, Bulugh al-Amani\ 
vol. 1, p. 169; vol. 3, p. 62. 

195 See al-Kattani, Fahras al-Faharis , vol. 2, p. 813. 

196 See al-Fadani, al- c Iqdal-Farid , pp. 115, 116, 117, passim; idem, al-Wafi\ 
pp. 5, 13, 22, 48, 62, 120, passim. 

197 See al-Fadani, al-Arba c un al-Buldaniyyah , p. 72; idem, Nahjas-Salamah , 
p. 4; idem, Fayd al-Mubdi\ p. 11; Mamduh, Flam al-Qasi , p. 71; al- 
Falimbani, Mukhtar, Bulugh al-Amani\ vol. 3, p. 53; al-Kattani, Fahras 
al-Faharis , vol. 2, p. 796. 

198 See al-Falimbani, Muhammad Azhari b. c Abd Allah al-Jawi, BadF az- 
Zaman Fi Bayan c Aqa ’id ‘l-Iman (2 nd edition, Mecca, al-Matba c at al- 
Miriyyah, 1313/1895), p. 118. 
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199 See Abdullah, Syeikh Abdus Shamad , pp. 36-8. 

200 See GhazI, Fath al-Qawi\ p. 242. 

201 Cf. al-Fadanl, al-'Iqd al-Farid, pp. 3, 5, 8, 10, 11, 12, 13, 15, 18, 19, 20, 
passim; idem, Faydal-Mubdi ', p. 11; idem, al-Wafi , pp. 5,7,9,13, passim; 
idem, Tanwir al-Basirah, p. 11; idem, Waraqat , p. 29. 

202 For evidence of his travel and study in Egypt, see al-Banjarl, S iddlq, Risdlat 
Shajarah al-Arshadiyah , pp. 6-7. Cf. Abdullah, Syeikh Abdus Shamad , p. 
173. 

203 See al-Falimbam, Mukhtar, Bulugh al-Amani\ vol. 1, p. 170. 

204 See al-Fadanl, al- c Iqd al-Farid , pp. 17, 109, 143, 146; idem, al-Wafi\ 
pp. 44, 119, 137, 139; al-Falimbanl, Sayr as-Salikin , vol. 4, p. 261; al- 
Falimbanl, Mukhtar, Bulugh al-Amani , vol. 1, p. 170. 

205 For Ahmad al-Mullawrs complete biography, see Murtada az-Zabldl, al- 
Mu c jam al-Mukhtass , pp. 80-3; idem, Alfiyyat as-Sanad , ed. Ya c qubl, pp. 
167-71; al-Muradl, Salk ad-Durar, vol. 1, pp. 116-7; al-Kattanl, Fahras 
al-Faharis , vol. 1, pp. 96, 134, 145, 160, 164, 195, 196, 200, 213, 228, 
229,244,253,268,269, 301, 355, 393,457, 485, 531; vol. 2, pp. 559-60, 
582, 705, 740, 749, 768, 773, 778, 785, 814, 825, 828, 870, 985, 1053, 
1071, 1100, 1101, 1112, 1150; Kahhalah, Mu jam al-Mu’allijin,\o\. l,p. 
278; al-Jabartl, Tarikh c Aja’ib al-Athar , vol. 1, p. 234; al-Habshl, c Uqud 
al-La’al , pp. 309-10; al-Baghdadl, Hadiyyat al- c Arifin , vol. 1, p. 178; 
idem, Idah al-Maknun , vol. 1, p. 153; vol. 2, pp. 45, 113, 159, 593; Ibn 
c Abidin, c Uqudal-La *all , pp. 58-9; az-Zirikll, al-A c lam , vol. 1, pp. 152-3; 
Sardar, Bulugh Amanial-Abrar , p. 32; as-SanusI, Musnid al-Hijaz , p. 28; 
Brockelmann, GAL (S), vol. II, p. 482. 

206 However, in another place, Murtada az-Zabldl also recorded him as Sabiq 
b. Ramadan b. Gharam ar-Ru c aylI. Cf. Murtada az-Zabldl, Alfiyyat as- 
Sanad , ed. c Azuz, pp. 21-2; op. cit ., ed. Ya c qubl, p. 26; idem, al-Mu c jam 
al-Mukhtass , p. 785; al-Qannujl, Abjadal- c Ulum , vol. 3, p. 19; al-Ahdal, 
an-Nafas al-Yamani , pp. 247-8; al-Kattanl, Fahras al-Faharis , vol. 1, 
p. 536. 

207 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , p. 81; al-Kattanl, Fahras 
al-Faharis , vol. 2, p. 559; Sardar, Bulugh Amani al-Abrar , p. 32; at- 
TarmasI, Kifayat al-Mustafid , p. 13. 

208 See al-MullawI, Ahmad b. c Abd al-Fattah al-Mujlrl [Thabat] (Beinecke 
Rare Book and Manuscript Library, Yale University), MSS 257, fols. 1-26. 
Cf. Murtada az-Zabldl, al-Mu'jam al-Mukhtass , p. 81; al-Muradl, Salk 
ad-Durar , vol. 1, p. 117; al-Kattanl, Fahras al-Faharis , vol. 2, p.559. 
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209 See Murtada az-Zabldl, al-Mu jam al-Mukhtass, p. 82. 

210 Perhaps this is the same text that I have consulted. A manuscript copy of 
28 pages is said to exist at Makhtutat Dar al-Kutub al-Misriyyah. See az- 
Zirikll, al-A ( lam, vol. 1, pp. 152-3; as-SanusI, Musnid al-Hijaz, p. 28. 

211 A manuscript copy is held by Beinecke Rare Book & Manuscript Library, 
Yale University, Arabic MSS suppl. 374, 29 fols. 

212 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , p. 82; al-Muradl, 
Salk ad-Durar , vol. 1, p. 117; al-Kattanl, Fahras al-Faharis , vol. 2, p. 
560; Kahhalah, Mu jam al-Mu’all ifin, vol. 1, p. 278; al-Jabartl, Tarikh 
c Aja’ib al-Athar , vol. 1, p. 234; al-Habshl, c Uqud al-La’al , pp. 309-10; 
al-Baghdadl, Hadiyyat al- c Arifin , vol. 1, p. 178; idem, Iddh al-Maknun, 
vol. 1, p. 153; vol. 2, pp. 45, 113, 159, 593; az-Zirikll, al-Addm , vol. 1, 
pp. 152-3; Sardar, Bulugh Amanial-Abrar, p. 32; as-SanusI, Musnid al- 
Hijaz, p. 28; Brockelmann, GAL (S), vol. II, p. 482. 

213 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , pp. 82-3; al-Muradl, Salk 
ad-Durar , vol. 1, p. 117. 

214 See al-Fadanl, al-Wafi, pp. 44, 119, 137, 139; idem, al- c Iqd al-Farid , pp. 
17, 109, 143, 146. 

215 See al-Fadanl, al- ( Iqdal-Farid , p. 148; idem, al- Wafi, p. 140; al-Falimbanl, 
Mukhtar, Bulugh al-Amani, vol. 1, p. 170. 

216 For Ahmad al-JawharFs complete biography see Murtada az-Zabldl, 
Alfiyyat as-Sanad, ed. c Azuz, pp. 22,30,111-4; al-Muradl, Salk ad-Durar, 
vol. 1, pp. 98-9; al-Jabartl, Tarikh c Aja’ib al-Athar, vol. 1, pp. 254-5; al- 
Baghdadl, Hadiyyat al- c Arifin, vol. 1, p. 78; idem, Iddh al-Maknun, vol. 
1, p. 426; vol. 2, p. 584; al-Kattanl, Fahras al-Faharis, vol. 1, pp. 90, 
96, 119, 134, 145, 160, 164, 195, 196, 200, 213, 228, 229, 233, 234, 244, 
253, 268, 269, 301, 302-3, 355, 424, 457, 483, 485; vol. 2, pp. 582, 589, 
680,705, 739,768, 773,781,785,828, 850, 870,1053,1072,1103,1150, 
1152; al-Habshl, c Uqud al-La ’al, pp. 308-9: Ibn c Abidin, c Uqudal-La ’ali, 
pp. 59-60; Kahhalah, Mu jam al-Mua ’llifin, vol. 1, p. 193; Sardar, Bulugh 
Amani al-Abrar, p. 32; az-Zirikll, al-ALam, vol. 1, p. 112; as-SanusI, 
Musnid al-Hijaz, p. 27; Mu’assasat al-Imam as-Sadiq, Mawsuat Tabaqat 
al-Fuqaha ’, vol. 12, pp. 34-5. 

217 See al-Kattanl, Fahras al-Faharis, vol. 2, p. 582. 

218 See al-Jabartl, Tarikh c Aja’ib al-Athar, vol. 1, p. 254; al-Kattanl, Fahras 
al-Faharis, vol. 1, p. 302. 

219 See al-Habshl, r Uqud al-La’al, p. 157. 

220 See Ibn 'Abidin, r Uqud al-La ’ali, pp. 34-5. 
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221 See al- Amir al-Kablr (d. 1232/1816), Muhammad b. Muhammad b. Ahmad 
b. c Abdal-Qadiral-MahkIal-Azhari, Thabat Muhammad al-Amir al-Kabir 
(Egypt, Matba c at al-Ma c ahid, 1345/1926), p. 37. 

222 For a list of his works see al-Kattanl, Fahras al-Faharis , vol. 1, p. 303; 
Kahhalah, Mu jam al-Mua ’llifin , vol. 1, p. 193; Mu'assasat al-Imam as- 
Sadiq, Mawsuat Tabaqat al-Fuqaha\ vol. 12, p. 35; 

223 See al-Fadanl, al-Wafi p. 140; idem, al-Lqd al-Farid , p. 148. 

224 See Mamduh, Flam al-Qasi\ p. 95; al-Kattanl, Fahras al-Faharis , vol. 1, 
p. 303. 

225 See al-Jabartl, Tarikh c Aja’ib al-Athar , vol. 1, p. 255. 

226 See al-Ahdal, an-Nafas al- Yamani\ p. 138; al-Qannujl, at-Taj al-Mukallal , 
p. 363; al-Habshl, ( Uqudal-La ’al , pp. 223-4; al-Baytar, Hilyat al-Bashar , 
vol. 2, p. 851; al-Falimbanl, Mukhtar, Bulugh al-Amanu vol. 1, p. 164. 

227 See al-Jabartl, Tarikh c Aja’ib al-Athar , vol. 1, p. 296; vol. 2, p. 309; al- 
Baytar, Hilyat al-Bashar , vol. 2, p. 882. 

228 For Muhammad al-Jawharrs biography see al-Jabartl, Tarikh c Aja ’ib al- 
Athar , vol. 2, pp. 307-9; al-Baytar, Hilyat al-Bashar , vol. 3, pp. 1321-4; 
Kahhalah, Mu jam al-Mu’allifin , vol. 8, p. 250; al-Baghdadl, Hadiyyat 
al- c Arifin , vol. 2, pp. 352-3; az-Zirikll, al-A ( lam, vol. 6, p. 16; al-Kattanl, 
Fahras al-Faharis , vol. 1, pp. 199, 229, 303, 377, 406; vol. 2, pp. 785, 
796, 844, 845, 985, 1128, 1147; Mardam Beyk (d. 1378/1959), Khalil, 
A c yan al-Qarn ath-Thdlith r Ashar Fi‘l-Fikrwa ( s-Siyasahwa ‘l-Ijtimaj 
edited by c Adnan Mardam Beyk (2 nd edition, Beirut, Mu’assasat ar-Risalah, 
1977), p. 161; Brockelmann, GAL (S), vol. II, p. 744. 

229 See al-Baytar, Hilyat al-Bashar , vol. 3, p. 1323; al-Jabartl, Tarikh c Aja ’ib 
al-Athar , vol. 2, p. 104. 

230 See al-Jabartl, Tarikh c Aja ’ib al-Athar , vol. 2, pp. 307-8. 

231 See al-Banjari (d. 1245/1829), Muhammad Nafis b. Idris b. al-Husayn 
al-JawI, ad-Durr an-Nafis Fi Bayan Wahidat al-Afal wa ‘l-Asma ’ wa 
f s-Sifat wa ‘dh-Dhat (Pulau Pinang, Percetakan Almuarif Sdn. Bhd., s.a.), 
p. 25. 

232 For a list of his works see al-Baytar, Hilyat al-Bashar , vol. 3, pp. 1323-4; 
az-Zirikll, al-A c lam , vol. 6, p. 16; Kahhalah, Mu jam al-Mu’allifin , vol. 
8, p. 250; al-Baghdadl, Hadiyyat al- c Arifin , vol. 2, pp. 352-3; idem, Idah 
al-Makndn , vol. 1, pp. 14, 15, 18, 347, 420, 434, 449, 453, 587, 591; vol. 
2, pp. 116, 411, 469, 592, 694; Brockelmann, GAL (S), vol. II, p. 744. 

233 See al-Jabartl, Tarikh c Aja’ib al-Athar , vol. 2, p. 309. 

234 Al-Kharibtawl is an ascription to 'Kharibta* of al-Buhayrah in Egypt. See 
az-Zirikll, al-A c lam , vol. 6, p. 16. 
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235 See al-Fadanl, al-Wafi) pp. 50, 117-8; idem, al-Lqd al-Farid , pp. 18, 
114-5. 

236 For Dawud al-KharibtawI’s complete biography see Murtada az-Zabldl, 
al-Mu jam al-Mukhtass , p. 227; al-Jabartl, Tarikh c Aja’ib al-Athar , vol. 
1, pp. 209-10; al-Kattanl, Fahras al-Faharis , vol. 1, pp. 92, 532; vol. 2, 
p. 773; al-Habshl, c Uqud al-La’al , p. 222; al-Baytar, Hilyat al-Bashar , 
vol. 3, pp.1408-11. 

237 See al-Fadanl, al-Lqdal-Farid , p. 18; idem, al-Wafi , p. 50. 

238 See al-Fadanl, al-Lqdal-Farid , p. 115. 

239 See Murtada az-Zabldl, al-Mu c jam al-Mukhtass , p. 227; al-Kattanl, Fahras 
al-Faharis , vol. 1, p. 92. 

240 See al-Jabartl, Tarikh r Aja’ib al-Athar , vol. 1, pp. 209-10. 

241 See al-Baytar, Hilyat al-Bashar , vol. 3, pp.1408-11; al-Jabartl, Tarikh 
f Aja’ib al-Athar , vol. 2, pp. 107-8. 

242 See al-Fadanl, al- c Iqdal-Farid , pp. 120,136; idem, al-Wafi , pp. 123,133; 
al-Falimbanl, Mukhtar, Bui ugh al-Amani ? vol. 1, p. 170. 

243 For c Abd ar-Rahman al- c Aydarus’s complete biography see Murtada 
az-Zabldl, Alfiyyat as-Sanad , ed. Ya c qubl, pp. 95-9; idem, al-Mufam 
al-Mukhtass , pp. 367-93; al-Jabartl, Tarikh Aja’ib al-Athar , vol. 1, pp. 
363-4; al-Muradl, Sa/A; ad-Durar , vol. 2, pp. 330-1; Kahhalah, Mujam 
al-Mu ’allifin , vol. 5, pp. 195-6; al-Kattanl, Fahras al-Faharis , vol. 1, pp. 
134,200,254,258,259,263,447,450,526, 532, 538; vol. 2, pp. 559,586, 
690, 697, 727, 739-42, 785, 793, 870, 914, 1129, 1142, 1161; al-Ahdal, 
an-Nafas al-Yamani\ pp. 231-9; Zabarah, Nashr al- c Urf vol. 2, pp. 50-6; 
az-Zirikll, a/M vol. 3, p. 338; al-Qannujl, Abjad al- c Ulum , vol. 3, p. 
153; al-Habshl, r Uqud al-La ’al, pp. 247-9; Ibn c Abidin, r Uqud al-La ’ali j 
pp. 47-50; al-Baghdadl, Idah al-Maknun , vol. 1, pp. Ill , 18, 182, 207, 
233,283,284,291,296,321,332,382, 390,401, 545, 573, 574, 576,579; 
vol. 2, pp. 98,106,164,167,1771,236,459,469, 513,622,624,662,668, 
669, 670, 691; al-Fadanl, Ithaf al-Ikhwan , pp. 102-3; idem, al-Arba c un 
al-Bulddniyyah , p. 57; al-HadrawI, Nuzhat al-Fikar , vol. 2, pp. 112-22; 
al-Habshl, c Abd Allah, Masadir al-Fikr al-lsldmi, pp. 76, 160, 190, 354, 
397, 451, 528, 588; Brockelmann, GAL (Sf vol. II, pp. 478-9. 

244 See al-Kattanl, Fahras al-Faharis , vol. 1, pp. 446-7. 

245 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , pp. 368-9; al-Jabartl, 
Tarikh r Aja’ib al-Athar , vol. 1, p. 363. 

246 See al-Jabartl, Tarikh c Aja ’ib al-Athar , vol. 1, p. 363; al-Fadanl, al-Maslak 
al-Jali\ p. 77; idem, al-Arba c un al-Buldaniyyah , p. 57. 
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247 See al-Fadanl, al-Arba c un Hadithan , p. 56; idem, al-Wafi , p. 132; Ibn 
: Abidin, c Uqud al-La ’all , p. 48. 

248 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , pp. 370-1. 

249 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , pp. 371, 393; al-JabartI, 
Tarikh c Aja’ib al-Athar , vol. 1, p. 364. 

250 See Ibn 'Abidin, c Uqud al-La’all, p. 48; Murtada az-Zabldl, al-Mu jam 
al-Mukhtass , pp. 372-3; al-Jabartl, Tarikh c Aja’ib al-Athar , vol. 1, p. 364; 
al-Muradl, Salk ad-Durar , vol. 2, p. 331. 

251 For a list of his works see Murtada az-Zabldl, al-Mu jam al-Mukhtass , 
pp. 390-2; Zabarah, Nashr al- c Urf vol. 2, pp. 53-4; al-Baghdadl, Idah 
al-Makndn , vol. 1, pp. Ill , 18, 182, 207, 233, 283, 284, 291, 296, 321, 
332, 382, 390,401, 545, 573, 574, 576, 579; vol. 2, pp. 98, 106,164,167, 
1771, 236, 459, 469, 513, 622, 624, 662, 668, 669, 670, 691; az-Zirikll, 
al-A c lam , vol. 3, p. 338; al-Qannujl, Abjad al- c Ulum , vol. 3, p. 153; 
Kahhalah, Mu jam al-Mu'allifin, vol. 5, pp. 195-6; al-HadrawI, Nuzhat 
al-Fikar , vol. 2, pp. 116-7; Mutr ar-Rahman, al-Fahras al-Mukhtasar , 
vol. 3, p. 1193; Brockelmann, GAL (S), vol. II, pp. 478-9. 

252 See al- c Aydarus (d. 1193/1779), c Abd ar-Rahman b. Mustafa at-Tarlml 
al-Misri, Lata’if al-Jud fi Mas’alat Wahdat al-Wujud , edited by c Abd 
al-Latlf Muhammad al- c Abd (1 st edition, Cairo, Dar al-Nahdah al- 
'Arabiyyah, 1397/1977). 

253 See al- c Aydarus, Faydat an-Nafahdt Fi Mas’alat as-Sifat , edited by 
c Abd al-Latlf Muhammad al- c Abd (1 st edition, Cairo, Dar al-Nahdah al- 
'Arabiyyah, 1397/1977). 

254 See Mach, Catalog of Arabic Manuscripts , p. 249. 

255 See al-BatawI (d. 1331/1913), 'Uthman b. c Abd Allah b. c AqIl b. Yahya 
al- c AlawI al-JawI, as-Silsilat an-Nabawiyyah fi Asanid as-Sadat al- 
c Alawiyyah ila Jaddihim al-Mustafa Khayr al-Bariyyah (Batavia, s.n., 
1301/1884), p. 2. 

256 See al-Amlr al-Kablr, Thabat al-Amir al-Kabir , p. 37; al-Muradl, Salk 
ad-Durar , vol. 2, p. 331; vol. 3, pp. 214-5; al-Fadanl, Ithaf al-Mustafid , 
p. 51. 

257 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , pp. 392-3. 

258 See al-Kattanl, Fahras al-Fahdris , vol. 2, p. 690; al-Fadanl, Ithaf al- 
Ikhwcin , pp. 102-3; Abu Ghuddah, Imddd al-Fattah , p. 483. 

259 See Azra, The Origins of Islamic Reformism , pp. 112, 192. 

260 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , p. 369. 

261 On the account of his travel to the Archipelago, see Murtada az-Zabldl, 
al-Mu jam al-Mukhtass , p. 369; Azra, The Origins of Islamic Reformism , p. 
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58; Voll, John Obert, “The foundations of the modern experience: revival 
and reform in the eighteenth century,” in his Islam Continuity and Change 
in the Modem World (Colorado, Westview Press Inc., 1982), p. 72. 

262 See az-Zirikll, al-Alam , vol. 3, p. 302. 

263 See al-Fadanl, al-Wafi’, p. 45; idem, al-dqd al-Farid , p. 14. 

264 See al-Habshl, c Abd Allah, Masadir al-Fikr al-Islami\ p. 529; Murtada 
az-Zabldl, al-Mujam al-Mukhtass , p. 371. 

265 See al-Fadanl, al- r Iqd al-Farid , pp. 120, 136; idem, al-Wafi, pp. 123, 
133. 

266 See al-Fadanl, al- ( Iqd al-Farid , pp. 52, 128, 137; idem, al-Wafi', pp. 70, 
130, 133, 134; al-Falimbanl, Mukhtar, Bulugh al-Amani, vol. 1, p. 170. 

267 For Murtada az-Zabldrs complete biography and works see Murtada 
az-Zabldl, Alfiyyat as-Sanad , ed. Ya c qubl, pp. 9-37; idem, al-Mujam 
al-Mukhtass , pp. 803-8 (his autobiography); al-Jabartl, Tarikh r Aja’ib 
al-Athar , vol. 2, pp. 73-80; al-Baytar, Hilyat al-Bashar, vol. 3, pp. 1492- 
516; Kahhalah, Mujam al-Mu’allifin , vol. 11, pp. 282-3; al-Baghdadl, 
Hadiyyat al- Arifin, vol. 2, pp. 347-8; idem, Idah al-Maknun , vol. 1, pp. 
15, 18, 19, 31, 55, 78, 101, 120, 130, 167, 174, 192, 210, 284, 298, 300, 
316, 325, 329, 380, 398, 405, 414, 574, 5775, 579, 580, 581; vol. 2, pp. 
45, 99, 105, 117, 240, 252, 362, 365, 408, 464, 469, 533, 576, 601, 648, 
670,682,725; Zabarah, Nashral- c Urf vol. 2, pp. 21-9; al-Ahdal, an-Nafas 
al-Yamani , pp. 239-52; az-Zirikll, al-A lam , vol. 7, pp. 297-8; al-Qannujl, 
Abjad al- c Ulum , vol. 3, pp. 11-24; al-Habshl, c Uqudal-La ’al, pp. 83-90, 
250-1; al-Kattanl, Fahras al-Faharis , vol. 1, pp. 82, 88, 92, 98, 102, 175, 
210, 229, 238, 332, 377, 453, 526-43; vol. 2, 549, 559, 600, 685, 712, 
727, 752, passim; al-Fadanl, Ithaf al-Ikhwdn, pp. 97-102; idem, Ithaf at- 
Talib as-Sirri , pp. 81-5; Brockelmann, GAL (S), vol. II, pp. 398-9; idem, 
“Muhammad Murtada,” EF, vol. VII, p. 445. 

268 In Professor Ahmad Shboul’s opinion. 

269 See al-Qannujl, Abjad al- c Uliim, vol. 3, p. 23; Murtada az-Zabldl, al- 
Mujam al-Mukhtass , p. 803. 

270 See al-Jabartl, Tarikh r Aja’ib al-Athar , vol. 2, pp. 76-7. 

271 See al-Kattanl, Fahras al-Faharis, vol. 1, p. 528. 

272 See al-Qannujl, Abjad al- c Ulum, vol. 3, p. 23. Cf. Murtada az-Zabldl, 
Mujam Shuyukhihi as-Sagir , p. 778. 

273 See al-Fadanl, Nahj as-Salamah, p. 70. 

274 See al-Ahdal, an-Nafas al-Yamani, p. 240. 

275 See Murtada az-Zabldl, Alfiyyat as-Sanad, ed. c Azuz, pp. 20, 42-4, 65-6; 
op. cit., ed. Ya c qubl, pp. 53-6; idem, al-Mu jam al-Mukhtass, pp. 793-4; al- 
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Hafiz, r Ulama’Dimashq Fi ‘l-Qarn ath-Thalith c Ashar, \ol. l,pp. 125-9; 
al-Fadanl, Asanid al-Faqih , pp. 51, 71, 87, 98; idem, Fayd al-Mubdi , pp. 
23, 24, 25, 34, passim; as-Sindl, Hasr ash-Sharid , vol. 1, pp. 132, 137, 
302. 

276 See al-Kattanl, Fahras al-Faharis , vol. 1, p. 537. For a complete list of his 
teachers see Murtada az-Zabldl, al-Mu jam al-Mukhtass ; idem, Mu jam 
Shuyukhihi as-Sagir; idem, Alfiyyat as-Sanad. 

277 See al-Fadanl, al-Wafi pp. 70, 130, 133, 134; idem, al- c Iqdal-Farid , pp. 
52, 128, 137. 

278 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , p. 803. 

279 See al-Qannujl, Abjadal- c Ulum , vol. 3, p. 23; Murtada az-Zabldl, Alfiyyat 
as-Sanad , ed. Azuz, p. 15. 

280 For a complete list of his works see Murtada az-Zabldl, al-Mu f jam al- 
Mukhtass , pp. 803-8; al-Jabartl, Tarikh c Aja’ib al-Athar , vol. 2, pp. 78-9; 
al-Baghdadl, Hadiyyat al- c Arifin , vol. 2, pp. 347-8; idem, Idah al-Maknun , 
vol. 1, pp. 15, 18, 19, 31, 55, 78, 101, 120, 130, 167, 174, 192, 210, 284, 
298, 300, 316, 325, 329, 380, 398, 405, 414, 574, 5775, 579, 580, 581; 
vol. 2, pp. 45, 99, 105, 117, 240, 252, 362, 365, 408, 464, 469, 533, 576, 
601,648,670,682,725; Mutf ar-Rahman, al-Fahras al-Mukhtasar , vol. 3, 
pp. 1161, 1162, 1169, 1193; Brockelmann, GAL (S), vol. II, pp. 398-9. 

281 See al-Kattanl, Fahras al-Faharis , vol. 1, pp. 537-9. 

282 See Murtada az-Zabldl, al-Mu jam al-Mukhtass , pp. 795-6; idem, Alfiyyat 
as-Sanad , ed. c Azuz, p. 42. 

283 See Murtada az-Zabldl, al- c Arus al-Majliyyah fi Asanid al-Hadith 
al-Musalsal bi ‘l-Awwaliyyah (1 st edition, Beirut, Dar al-Basha’ir al- 
Islamiyyah, 1421/2000), p. 46. Cf. idem, al-Mu r jam al-Mukhtass , p. 796; 
al-Mashat (d. 1399/1979), Hasan b. Muhammad b. c Abbas al-Makkl, al- 
Irshad bi-Dhikri Ba c d ma-limin ‘l-Ijazat wa ‘l-Isnad (1 st edition, Cairo, 
Matba c at al-Madanl, 1386/1966), p. 7; ash-Shaharl, c Abd Allah b. Sa c Id 
Muhammad c UbadI al-Lahjl al-Hadraml, Fanat Rabb al-Bariyyah c Ala 
Jam c a Tarajim al-Hadith al-Musalsal Bi 7 -Awwaliyyah (1 st edition, Cairo, 
Matba c at al-Madanl, 1386/1966), p. 53. 

284 See al-Ahdal, an-Nafas al-Yamani\ p. 249; al-Jabartl, Tarikh ( Aja’ib al- 
Athar , vol. 2, p. 74. Both authors were his contemporaries. 

285 See al-Fadanl, al- c Iqd al-Farid , pp. 63, 75, 135; idem, al-Arba c un al- 
Buldaniyyah , p. 66; idem, Fayd al-Mubdi\ p. 11; idem, al-Wafi\ pp. 87, 
133; idem, Nahj as-Salamah , p. 21; al-Falimbanl, Mukhtar, Bulugh al- 
Amani\ vol. 1, p. 170. 
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286 For C A1I al-WanaTs complete biography see al-Kattanl, Fahras al- 
Fahdris , vol.l, 89,201,213,214,215,229,393,486,539; vol. 2, pp. 739, 
796,813,844,845,903,904,906,943,960,1073,1075,1114-6; az-Zirikll, 
al-A c lam, vol. 4, p. 298; al-Habshl, c Uqud al-La’al , pp. 71-83, 90-106, 
108-116, 118-20; al-Ahdal, an-Nafas al-Yamani, p. 210; al-Kuzbarl, 
Thabat al-Kuzbari j p. 24; Kahhalah, Mu C jam al-Mu ’allifin , vol. 7, p. 117; 
al-Hilah, at-Tarikh wa ‘l-Mu ’arrikhun Bi-Makkah , pp. 408-9; al-Fadanl, 
Ithaf at-Talib as-Sirri , pp. 67-9; ash-Shaharl, Fanat Rabb al-Bariyyah, 
pp. 25-8. 

287 See al-Habshl, c Uqudal-La ’al , pp. 73-4,90-1,93,118; ash-Shaharl, Fanat 
Rabb al-Bariyyah, p. 26. 

288 See al-Kattanl, Fahras al-Faharis, vol. 2, p. 1114. 

289 See al-Habshl, c Uqud al-La’al, p. 74; ash-Shaharl, Fanat Rabb al- 
Bariyyah , p. 26 

290 See al-Habshl, c Uqudal-La’al , pp. 101-4. 

291 See al-Habshl, c Uqud al-La ’al , pp. 72-3; al-Kattanl, Fahras al-Faharis , 
vol. 2, pp. 960, 1075, 1115; al-Kuzbarl, Thabat al-Kuzbari\ pp. 34-5; al- 
Fadanl, al-Arba'un al-Buldaniyyah , p. 30; idem, Ithaf al-Bararah , p. 27; 
ash-Shaharl, Fanat Rabb al-Bariyyah , p. 27. 

292 See al-Kattanl, Fahras al-Faharis , vol. 2, pp. 903, 1073, 1115-16; al- 
Habshl, c Uqud al-La’aL p. Ill; al-Fadanl, Asanid al-Faqih , pp. 109, 
110. 

293 See ash-Shaharl, Fanat Rabb al-Bariyyah , p. 28; al-Kattanl, Fahras al- 
Faharis , vol. 2, p. 1115. 

294 See al-Habshl, c Uqud al-La’al, pp. 111-2. 

295 See al-Kattanl, Fahras al-Faharis , vol. 2, p. 1115; al-Fullanl. 7gJz Himam , 
p. ii; al-Kuzbarl, Thabat al-Kuzbari\ p. 24. 

296 For a complete list of his works see al-Habshl, c Uqud al-La’al, p. 115; 
az-Zirikll, al-A c lam, vol. 4, p. 298; al-Baghdadl, Idah al-Maknun, vol. 
1, pp. 478, 620; vol. 2, p. 575; idem, Hadiyyat al- c Arifin, vol. 1, p. 770; 
al-Fadanl, Ithaf al-Mustafid, p. 56; Kahhalah, Mu jam al-Mu ’allifin, vol. 
7, p. 117; MutT ar-Rahman, al-Fahras al-Mukhtasar, vol. 3, p. 1268; 
Brockelmann, GAL (S), vol. II, p. 424. 

297 See al-Fadanl, al-Arba c un al-Buldaniyyah, p. 66. 

298 See al-Fadanl, al-Wafi, pp. 87,104, 132-3; idem, al- 7 qdal-Farid, pp. 63, 
75, 134-4; idem, al-Arba c un al-Buldaniyyah, p. 66; idem, Fayd al-Mubdi’, 
p. ii. 

299 See al-Falimbanl, Mukhtar, Bulugh al-Amani, vol. 1, p. 170. 
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300 See al-Fadanl, al- c Iqdal-Farld , p. 22; idem, al- Wafi] p. 51; al-Falimbanl, 
Mukhtar, Bulugh al-Amanl , vol. 1, p. 170. 

301 For Ahmad al- c Attar’s biography see al-Kuzbarl, Thabat al-Kuzbarl\ pp. 
21-2; idem, Intikhab al- c Awali wa ‘sh-Shuyiikh al-Akhydr min Faharis 
Shaykhina al-Imdm al-Musnid al- c Attar (1 st edition, Damascus, Dar al- 
Fikr; Beirut, Dar al-Fikr al-Mu c asir, 1414/1994), pp. 12-4; Ibn : Abidin, 
r Uqud al-La’afi pp. 36-9; al-Habshl, c Uqud al-La’al , pp. 125-134; al- 
Baytar, Hilyat al-Bashar , vol. 1, pp. 26, 239-41; Mardam Beyk, A c yan 
al-Qarn ath-Thalith c Ashar , pp. 30-2; al-Kattanl, Fahras al-Fahdris , vol. 
1, pp. 89, 99, 100, 122, 131, 133, 160, 171,201, 215, 229, 303, 475, 486, 
487, 511; vol. 2, pp. 560, 622, 662, 671, 754, 796, 827-9, 840, 844, 870, 
903, 941, 1061, 1078, 1151; ash-ShattI, Rawd al-Bashar , pp. 33-6; idem, 
A c yan Dimashq , pp. 44-7; az-Zirikll, al-A c lam , vol. 1, p. 166; Kahhalah, 
Mu c jam al-Mu’allifin , vol. 1, p. 307; al-Fadanl, Ithaf al-Ikhwan , p. 94; 
idem, Ithaf at-Talib as-Sirrl , pp. 60-2; al-Hafiz, c Ulama’ Dimashq fi 
‘ l-Qarn ath-Thalith c Ashar,pp. 115-149. 

302 See al-Kuzbarl, Intikhab al- ( Await, pp. 18, 20. 

303 See al-Attar (d. 1218/1803), Ahmad b. c Ubayd b. c Abd Allah ash-Shafi c I 
ad-Dimashql, Thabat al-Attar (The Houghton Library, MS Arab 115), 
fols. 1-8. Cf. al-Hafiz, c Ulama’Dimashq fi ‘l-Qarn ath-Thalith c Ashar , 
vol. 1, pp. 131-49. 

304 For a good recent study on c Abd al-Ghanl an-NabulusI see Akkach, 
Samer, ( Abd al-Ghani al-Nabulusi: Islam and the Enlightenment (Oxford, 
Oneworld Publications, 2007). 

305 See al- c Attar, Thabat al- Attar, fol. 4. 

306 See al-Kuzbarl, Intikhab al- c Awalb pp. 28-44; idem, Thabat al-Kuzbarl\ 
pp. 21-2; al-Hafiz, c Ulama’ Dimashq fi ‘l-Qarn ath-Thalith 'Ashar , vol. 
l,pp. 122-47. 

307 See Ibn c Abidin, r Uqud al-La all pp. 37-9. 

308 However, I did not find any evidence that Ahmad and his student c Umar 
were related though they both carry the same family name, al- c Attar. 

309 See al-Habshl, c Uqudal-La ’dl , pp. 125-7,146,149; al-Fadanl, an-Nafahat 
al-Miskiyyah , p. 52. 

310 See al-Falimbanl, Sayr as-Salikln , vol. 4, p. 267. 

311 See Murtada az-Zabldl, Alfiyyat as-Sanad , ed. £ Azuz, pp. 35-44; al-Hafiz, 
r Ulama’ Dimashq fi ‘l-Qarn ath-Thalith r Ashar , vol. 1, pp. 122-9, 136; 
al-Kuzbarl, Thabat al-Kuzbarl , p. 29; idem, Intikhab al- c Awalu p. 33. 
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312 See ash-Shattl, Rawd al-Bashar , pp. 35-6; idem, A'yan Dimashq, pp. 
46-7; al-Bakrl, Fayd al-Malik al-Wahhab, vol. 1, p. 384; al-Baytar, Hilyat 
al-Bashar, vol. 1, pp. 462-3. 

313 See al-Baytar, Hilyat al-Bashar , vol. 1, p. 241. 

314 See al-Fadanl, al-Wafi', p. 51: idem, al-'Iqd al-Farid , p. 22. 

315 See al-Fadanl, al- c Iqd al-Farid , pp. 49, 125; idem, al-Wafi, pp. 70, 125; 
al-Falimbanl, Mukhtar, Bulugh al-Amani , vol. 1, p. 170. 

316 For Muhammad as-Saffarinl’s biography see Murtada az-Zabldl, Alfiyyat 
as-Sanad , ed. Azuz, pp. 23, 32, 156-9; idem, al-Mu'jam al-Mukhtass , 
pp. 642-7; al-Muradl, &/£ ad-Durar , vol. 4, pp. 47-8; al-Jabartl, Tarikh 
'Aja'ib al-Athar , vol. 1,pp. 324-6; al-Ahdal, an-Nafasal-Yamani , p. 130; 
al-Kattanl, Fahras al-Faharis , vol. 2, pp. 1002-5; Kahhalah, Mu'jam 
al-Mu’allifin , vol. 8, p. 262; Ibn c AbidIn, r Uqud al-La’ali, pp. 62-7; al- 
Baghdadl, Hadiyyat al- r ArifTn , vol. 2, p. 340; az-Zirikll, a/-^4 c lam , vol. 6, 
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Chapter 4 


Al-Falimbam’s Schools 


Introduction 

This chapter is a thorough investigation of his close students, twelve in 
all, keeping in mind that there must have been more as c Abd as-Samad 
al-Fahmbanl was reported to have taught at least in Mecca and Zabid, 
both cities regarded as highly esteemed centres for traditional Islamic 
learning during the period under study. Apart from providing information 
on his scholarly discourse, as was the case in the study of his teachers, 
this section also discusses the types of knowledge he transmitted, inspired 
and instructed, and further historical information on his life. 

This section may be considered somewhat ambitious due to the fact 
that there are no studies discussing this area. The initial difficulty faced 
when conducting this kind of research is that al-Falimbanl himself does 
not mention his student’s names in any of his works. Secondly, only 
glimpses that appear scattered throughout numerous genres of works 
in both Malay and Arabic allow us to trace his network of students and 
their locations. These have to be drawn together to make this a relatively 
cohesive account. This will be done by classifying al-Fahmbam’s students 
by location. 


AI-FalimbanT in Mecca 

The numerous writings on isndds of al-Fadani, apart from revealing 
several teachers of al-Falimbani unknown to previous studies, also 
tell us those scholars who learned from him and hence were among 
his disciples. From these isndds, I have been able to collect several 
names of scholars who studied directly with him, such as Nawawl 
al-Bantanl, ‘Uthman ad-Dimyati, ‘Abd al-Ghani al-Bimawi, Fatimah 
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al-Falimbaniyyah (his daughter), ‘Abd al-Mannan at-TarmasT, Salih 
as-Samarani, Arshad al-Banjari, Mahmud b. Kinan al-Falimbani, and 
Jarjis (or Jirjis) al-Musill. 

It is fortunate that for most of these later generations of Jowl 
scholars, their biographical notices are available in Arabic biographical 
writings, which further assist us in analysing their connections in the 
scholarly networks. It is important to note that biographical notices for 
al-Fahmbani’s Jimf colleagues in Arabic sources are extremely rare, to 
an extant that he was the only Jowl scholar of his period that I found to 
have independent notices devoted to him in Arabic biographical writings. 
This, as I have highlighted earlier, reflects his prominent position and 
esteemed teaching career as a highly regarded Jowl scholar of his time 
in the Arab world, especially in Zabld. 

Perhaps, one ofal-Falimbam’s students who benefited greatly from 
him was [Abu ‘Abd al-M utT | Muhammad N aw aw I b. ‘Umar b. ‘Arab! 
al-JawI al-Bantanl ash-ShafiT al-Makkl (1230-1314/1814-96), better 
known in modern times as Shaykh Nawaw! Banten. 1 According to his 
close student, the Indian by birth, and a historian and muhaddith, ‘Abd 
as-Sattar b. ‘Abd al-Wahhab al-Bakri as-Siddiqi ad-Dihlawi al-Makkl 
(1286-1355/1870-1936), Nawawl al-Bantanl was born in his home 
country in Banten, Western Java on a Monday, in 1230/1814 and travelled 
to Mecca at a very young age, 2 and according to a modem study, had left 
his hometown around 1245/1829 at the age of fifteen. 3 

Nawawi al-Bantanl was a great scholar (al-'alldmah), al-’dlim al- 
jalll (a sublime savant), al-fahhdmah (astute), mufassir (an expositor of 
Qur’an), a Sufi and a Shafi‘1 jurist. 4 Apart from al-Falimbam, al-Bantanl 
later studied with numerous Arab professors of his period, such as Sayyid 
Ahmad b. ‘Abd ar-Rahman ash-Shafi‘1 al-Makkl, better known as Ahmad 
an-NahrawI (1210-91/1795-1874), Ahmad ad-Dimyati (d. 1270/1853 in 
Medina), the Shall'! mufti ofMecca, and Muhammad Hasab Allah (1233- 
1335/1817-1916). 5 In addition, al-Fadan! also includes Muhammad Salih 
b. Ibrahim ar-Ra’Is az-Zamzaml (d. 1240/1824) among his teachers from 
whom he received one of the most popular Prophetic tradition, ‘ innamd 
'I-a null hi ‘n-niyydt, wa-innamd likulli ‘imri’in md nawd ’ (actions are 
defined by intentions, and to every person what he intends). 6 The latter, as 
noted earlier, in turn had learned from al-Falimbam’s teachers, including 
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his father Ibrahim az-Zamzami, ‘All al-Wana’i and Ahmad al-‘Attar. 7 
However, on examining the year of death of az-Zamzami and arrival 
of al-Bantani, assuming that his date of arrival was given correctly, it is 
unlikely that they met in Mecca. Therefore, perhaps he must have received 
this hadith indirectly by way of ijazah by correspondence. 

Apart from studying in Mecca, al-Bantani also travelled to Medina 
where he studied hadith with Muhammad Khatib Duma al-Hanbali and 
received from him the al-hadith al-musalsal bi ‘d-Dimashqiyyin. From 
Medina, he frequently travelled to Egypt and Syria to further his studies 
and to gain benefits from its scholars. 8 

In his unpublished ijdzali granted to ‘Abd as-Sattar al-Bakri, al- 
Bantani provides a concise list of some of his teachers and their teachers; 
however, he limits himself to listing only seven of the most recent Arab 
professors he attended. They were, in addition to an-Nahrawi and ad- 
Dimyati, ‘Abd al-Hamid ad-Daghistani (d. 1301/1883), Yusuf b. ‘Abd 
ar-Rahman as-Sinbillawayni ( nisbah to as-Sinbillawayn in Egypt, d. 
1285/1868 in Mecca), ‘Umar b. Muhammad Barakat al-Biqa‘i (1245- 
1313/1829-96), ‘All b. Ahmad ar-Rahbini (d. 1293/1876 in Istanbul) 
and ‘Umar al-Jibrfni. 9 It is unfortunate that al-Bantani only includes his 
most recent teachers, which otherwise would perhaps have given us a 
better knowledge of his earlier Jawi teachers, among whom al-Falimbani 
himself would figure. 

The Dutch scholar, Christiaan Snouck Hurgronje during his sojourn 
in Arabia between 1884-1885 met Nawawi al-Bantani in Mecca, whom he 
described as the most renowned Jawi doctor of divinity, who memorised 
the Qur’an perfectly. 10 Snouck mentioned two of his Jawi teachers, Khatib 
Sambas, who in most probability was Ahmad Khatib b. ‘Abd al-Ghaffar 
al-Jawi as-Sambasi (1217-89/1802-72), 11 and ‘Abd al-Ghani Bima, who 
must have been ‘Abd al-Ghani b. Subh al-.Tawi al-Bimawi (d. 1270/1853), 
who was reported to lived over a hundred years. 12 

However, as we can see in al-Fadani’s writings, most of his isndds 
for various Islamic sciences that he studied with his Jawi teachers 
virtually include Nawawi al-Bantani as part of the chain, and he in turn 
learned it with ‘Abd as-Samad al-Falimbani. 13 This indicates that al- 
Falimbani was one of al-Bantani’s important Jawi teachers. 


180 


Chap 4.indd 180 


30/08/2016 11:09:18 


Al-Faliinbanl’s Schools 


The Islamic sciences that al-Bantanl studied with al-Falimbanl 
include literatures on hadith such as Sahih al-Bukhdri , Sahih Muslim , 
Imam Malik’s al-Muwatta \ Musncid ash-Shdfii , Musnad Ahmad , as- 
SuyutT’s al-JdmV as-Saghir , and its commentary, Fayd al-Qadir Shark 
al-JdmV as-Saghir by al-MunawI (d. 1031/1621). On sirah he read 
at-Tirmidhl’s ash-Shamd’il ; on tafsir he read al-Khazin’s (d. 725/1324) 
Lubdb at-Ta ’wilfi Ma c dniat-Tanzil , and Tafsir al-Jaldlayn , composed by 
the two ‘al-Jalals’: Jalal ad-Din al-Mahalli (d. 864/1459) who wrote half 
of it, and his student, Jalal ad-DIn as-Suyutl (d. 911/1505), who completed 
it after his teacher’s death. On tawhidhe read Abu Ja c far at-TahawI’s (d. 
321/933) al-'Aqidat at-Tahawiyyah , Ibn al-JawzI’s (d. 597/1201) Daf 
Shubah at-Tashbih bi-Akuff at-Tanzih , as-SanusI’s (d. 895/1490) Umm 
al-Bardhin and Muhammad b. c Abd al-Wahhab’s (d. 1206/1792) Kitdb 
at-TawhidfiHaq Allah c ald ‘l- c Abid. 

On c ulum al-Qur’dn , al-Bantanl read Abu c Amr ad-Danl’s (d. 
444/1052) at-Taysirf al-Qird ’at as-Sab r ; on fiqh he read Ibn al-Wardl’s 
(d. 749/1349) Bahjat al-Hawi , Muhib ad-DIn at-Tabarf’s (d. 684/1295) 
al-Qird li-Qdsidi Umm al-Qurd , IsmaTl al-Muqri’s (d. 837/1433) ar- 
Rawd wa ‘ l-Irshdd , Ibn Ha jar al-Haytaml’s (d. 974/1566) al-Minhdj 
al-Qawim , a commentary on Ba-Fadl’s (d. 918/1512) al-Muqaddimah 
al-Hadramiyyah , and Muhammad b. Sulayman al-Kurdl’s al-Hawdshi 
al-Madaniyyah , his glosses on al-Minhdj al-Qawim. 

As for tasawwuf al-Bantanl studied Ibn c Ata’ Allah’s (d. 709/1309) 
al -Hikarn and at-Tanwir fi Isqdt at-Tadbir , and Ibn al- c Arabi’s (d. 
638/1240) al-Futuhat al-Makkiyyah , all three were advanced books on 
Sufism. The list goes on with other Islamic sciences including grammar 
and history. From this list, it is certain that al-Falimbanl possessed a 
thorough knowledge and was a profound scholar of various branches 
of Islamic disciplines, especially tasawwuf so that he was able to teach 
advanced books to his students. It also indicates that Nawawl al-Bantanl 
must have spent a substantial time studying all these works with him. 
Above all, this clearly suggests that al-Falimbanl was still alive by the 
time al-Bantanl reached Mecca around 1245/1829 and that he was able 
to meet and study with him. 

Nawawl al-Bantanl lived in the vicinity of al-Haram, in a quarter 
called ShTb c All (the Gap of c All). Apart from lecturing at his madrasah , 
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he also gave regular lectures at his house, which would be crowded with 
no less than two hundred students at a time. 14 His students were mainly 
fellow Jdwis , and many of them later became kiyais (religious teachers) 
of many pesantrens (traditional Islamic educational institutions) in the 
Archipelago. 15 Some of Nawawl al-Bantanl’s students later became 
scholars of al-Hcircimayn and thus in turn became teachers to later 
Jdwi scholars. For instance, three of his students, al-mu c ammar Jam c an 
b. Samun al-Jawi at-Tanqarani (d. 1381/1962), 16 who read with him 
among others his al-Munirfi ‘t-Tafsir , al-mu'cimmcir Sayyid c Ali b. c Afi 
al-Habshl al-Madanl (1255-1353/1839-1934), and the aforementioned 
Meccan historian and muhaddith , c Abd as-Sattar b. c Abd al-Wahhab al- 
Bakri, were scholars of cil-Hciramayn. All three, later became teachers 
to al-Fadanl. 17 

Nawawl al-Bantanl was one of the most ubiquitous Jdwi authors 
who have numerous works attributed to him and is said to have written 
at least one hundred works. 18 He wrote in both Arabic and Malay, having 
no less than twenty-eight titles in Arabic listed to his name. 19 Among 
his works that were not listed by his biographer are his unpublished 
manuscript copy of the life history ( sircih ) of the Prophet SAW entitled 
al-Mund wa \s-Sul fi Mawlid ar-Rasul SAW , and the aforementioned 
ijdzah which he wrote for c Abd as-Sattar al-Bakrl. 20 

As already mentioned, c Abd ar-Rahman al-Ahdal tells us that al- 
Falimbanl inclined towards Sufism and directed most of his attention 
to studying and teaching al-Ghazafi’s cil-Ihya . He began to enjoin his 
students and colleagues to occupy themselves with this book and glorify 
its significance, and frequently highlighted its virtues and benefits. 
This is clearly noticeable in al-Bantanl himself as he only introduces 
his students to the works of Sufis with whom ethics predominates over 
the occult elements of mysticism, such as the works of al-Ghazall. His 
moderate perception of Sufism is further evident from his literary activity 
in his commentary on al-Ghazafi’s Biddyat cil-Hiddyah entitled Mardcji 
al-'Ubudiyah Shark c ald Biddyat al-Hiddyah , completed on 13 Dhu 
al-Qa c dah 1289/12 January 1873, and his commentary on Zayn ad-DIn 
al-Mallbari’s mystic poem entitled Saldlim al-Fudala ’ f ala al-Manzumah 
al-musammdh Hiddyat al-Adhkiyd ’ ila Tariq al-Awliyd \ completed on 
13 Jumada al-Ula 1293/6 June 1876. 21 In this commentary, al-Bantanl 
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provides a short biography of al-Mallbari telling us that he is Zayn ad- 
Dln b. ‘All b. Ahmad ash-ShafiT, bom in Malabar, southern India, on 
a Thursday, 12 Sha‘ban 871/19 March 1467. He was brought to Fanan 
at a very young age by his uncle Zayn ad-DIn b. Ahmad, where he later 
died on 16 Sha‘ban 928/11 July 1522. 22 It is worth noting that this Zayn 
ad-DIn al-Mallbari is not to be confused with his grandson who carries 
the same name, Zayn ad-DIn b.‘ Abd al-‘Aziz b. Zayn ad-DIn al-Mallbari 
ash-ShafiT (d. 987/1579), renowned chiefly for his acclaimed ShafiT 
fiqh work entitled Path al-Mu in bi-Sharh Qurrat al- c Ayn bi-Muhimmdt 
ad-Din. In addition to his moderate Sufi teachings, al-Bantanl does not 
counsel his students to join any tciriqah\ however, at the same time he 
does not prevent them from doing so. 23 

It is also important to highlight that an-NawawI was among the 
Jdwi intellectuals who showed their discontent with Dutch encroachment 
in the Malay Archipelago. His anti-Dutch sentiment is obvious from 
Snouck Hurgronje’s account, as he relates that an-NawawI rejoices in 
the difficulties caused by Aceh to the colonial Dutch Government, and 
in his conversation, disagrees with his compatriots who held that the 
Jdwcih lands must necessarily be governed by Europeans. Snouck adds 
that the resurgence of an independent Islamic state, or restoration of the 
Banten sultanate, would be applauded joyously regardless whether the 
insurrection followed according to the Islamic Law or took the zealous 
fanatical approach. However, an-NawawI did not seek a political role 
nor did he counsel such to others, and would never serve the infidel 
government even as penghulu (chieftain) as what was done by his father 
and brother. 24 

The next student of al-Falimbanl in Mecca was the Egyptian 
‘Uthman b. Hasan ad-Dimyatl ash-ShafiT al-Azhari al-Misrlal-Makkl. 25 
He was born and raised in Dimyat, Egypt in 1197/1782 where he studied 
with its scholars. 26 One of his closest students, the ShafiT mufti of Mecca, 
Ahmad b. Zayn! Dahlan (1231-1304/1815-86) regards him as “the seal 
of self-realized scholars and the gist of the pious who have attained 
their destination” ( khdtimat al- c ulamd f al-muhaqqiqin wci-khulascit cihl 
Allah al-wdsilin). According to al-Kattanl, Dahlan later compiles his 
teacher’s biography in a separate work; however, he did not provide us 
with the title. 27 
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‘Uthman ad-Dimyatl then moved to Cairo in 1212/1797 where he 
attended different circles held by leading scholars of al-Azhar at that time. 
It is important to observe his age when he moved to Cairo, as he was 
only fifteen at that time but was already equipped to pursue his advanced 
studies. In Cairo, he studied under a few notable teachers such as 
Muhammad b. Ahmad b. c Arafahad-DasuqIal-AshmunI(d. 1230/1815), 
Muhammad al-Mahdl (d. 1230/1815), Ahmad ad-Damanhujl, al-Bakhatl, 
Ahmad at-TahtawI (d. 1231/1816), Hasan b. Darwlsh al-Quwaysinl (d. 
1254/1838), Mustafa as-Safawi al-Qal c awI ash-Shafi c T (1158-1230/1745- 
1815), from whom he received hadith al-awwaliycih , Muhammad b. c All 
b. Mansur ash-Shanawanl (d. 1233/1817), Muhammad al-Amlr al-Kablr 
(1154-1232/1741-1816) and the ‘Shaykhal-Islam’ ofEgypt, ‘AbdAllah 
b. Hijazi b. Ibrahim ash-SharqawI (1150-1227/1737-1812). 28 

The last three scholars, ash-Shanawanl, al-Amlr al-Kablr and ash- 
Sharqawl were students of prominent scholars of previous generations 
such as Muhammad al-Hifnl, and on the other hand, were leading 
scholars of Egypt at the turn of the nineteenth century. Each of these 
three scholars authored the acclaimed thabcits : al-Amlr al-Kablr’s Thabat 
al-Amlr , ash-Shanawanl’s ad-Durar as-Saniyyah and ash-SharqawI’s al- 
JdmV al-Hawl 29 These three thabats became significant in authoritative 
transmissions of religious works and consequently most scholars of later 
generations mark them as referral points for their isndds. According to 
al-Kattanl, ‘Uthman ad-Dimyatl who also possessed a thabat relates 
that he transmitted Islamic religious sciences generally from these three 
scholars linking his authority through their acclaimed thabats} 0 

It appears that after completing his education in Egypt, later in his 
life c Uthman ad-Dimyatl migrated to Mecca or, in Ahmad al-HadrawI’s 
terms, he was nazll al-Haram where he was very active in learning and 
teaching. 31 On the account of his migration, c Abd as-Sattar al-Bakrl 
reports that ad-Dimyatl travelled to Mecca in 1248/1832 after he received 
spiritual guidance in a dream. He adds that he was a fluent, eloquent 
and praiseworthy, leading, ascetic scholar and a faqlh , a muhaddith 
and mufassir who was fond of solitude and avoided audience with the 
elite ( wa-kdn fas than, ballghan, fddilan, ra 7san, zdhidan, faqlhan , 
muhaddithan, mufassir an, yuhib al-'uzlah wa-'adam al-ijtimd r bi 
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7 -cikabir). ‘Uthman ad-Dimyatl died in Mecca in 1265/1848 and was 
interred at al-Ma c la burial ground. 32 

From the dates of his travels, it is highly plausible that ad-Dimyatl 
only met al-Falimbanl in Mecca after 1248/1832. Further accounts on 
his early scholarship apparently indicate that ad-Dimyatl did not travel 
outside Egypt prior to this date. For instance, on al-musalsal bi ‘l-qciscim 
hi-Allah aWAzIm or the successive chain of the hadith narrated on 
swearing by the Divine name, he relates that he received this hadith from 
his teacher c Abd al-Mun c im b. Ahmad al-Tmadl al-Azharl in Egypt on 
Dhu al-Qa c dah 1207/June 1793. 33 Apparently, he was only ten when he 
started his hadith studies. Later on, in al-Azhar in 1215/1801, he received 
al-hadlth al-musalsal bi-yawm a I- c Id from al-Azhari. 34 c Uthman ad- 
Dimyatl also points out that he received al-hadlth al-musalsal bi-qird ’at 
Surat as-Saff of the Qur’an from c Abd al-Mun c im al-Azhari, when he 
read him this chapter after the c ishd ’ (night) prayer at al-Azhar Mosque 
on 12 Jumada al-Ula 1219/19 August 1804. 35 

Among his leading students were the two successive Shafi c I muftis 
of Mecca who both died in Medina, his nephew Ahmad ad-Dimyatl 
(d. 1270/1853), and Ahmad Dahlan (d. 1304/1886), Muhammad b. 
Muhammad al-Khanl ad-Dimashql and Muhammad b. Sulayman Hasab 
Allah (d. 1335/1916). 36 In addition, al-Fadanl furnished us with a list of 
students who studied with ad-Dimyatl including several Jdwl scholars. 
Among them, Sayyid c Uthman b. c Abd Allah b. c Aqll b. Yahya al- c Alawl 
al-BatawI (1237-1331/1822-1913), 37 an Arab scholar who was born and 
died in Batavia (now Jakarta) and became its mufti , c Abd al-Hamld b. 
Zakariyya al-Kuninganl al-JakartawI, Muhammad Khalil b. c Abd al-Latlf 
al-JawI al-Bankalanl al-Maduri, Ahmad b. c Abd al-Latlf al-Khatlb al- 
Jawl al-MinkabawI (d. 1334/1916) and Zayn ad-DIn b. Badawl al-JawI 
as-Sumbawi. 38 However, upon examining evidence for these scholars, I 
am doubtful that some of them were indeed his students. For instance, 
according to his biographer, Ahmad al-Khatlb al-MinkabawI was born 
in Bukittinggi, West Sumatra in 1276/1860 and departed for Mecca at 
the age of eleven in 1287/1870. 39 Thus, it is hardly plausible that he was 
his student because at the time of ad-Dimyatl’s death (1265/1848), al- 
Minkabawl had not been bom. 


185 


Chap 4.indd 185 


30/08/2016 11:09:19 


Islam in the Malay World 


From ad-Dimyatl’s isndds , we can observe that among the subjects 
he studied with al-Falimbanl were hadlth such as Abu Dawud’s as- 
Sunan and Ibn Majah’s as-Sunan; fiqh such as Abu Ishaq ash-ShlrazI’s 
(d. 476/1083) al-Muhadhdhab ; Arabic grammar such as al-Jurjanl’s (d. 
471/1078) al- c Awamilal-Mi’cih , az-Zamakhshari’s (d. 538/1143) Kitdb 
al-Mufassal , Tsam ad-DIn al-Isfira’inl’s (d. 943/1536) HdshiyatShark al- 
Jdml c ald ‘ l-Kdflyah , al-Hattab ar-Ru c aynI’s (d. 954/1547) Mutammimat 
al-Ajrumiyyah , az-Zanjanl’s (d. 655/1257) at-Tasrlfi better known as at- 
Tasrffal- dzzl and as-Suyutl’s al-Muzhirfi c Uliim al-Lugah wci-Anwd'ihd ; 
on tabaqdt he studied ash-Sha c ram’s Tabaqat as-Sufiyyycih , and finally, 
he received the authority to transmit the fiqh works of ash-Shafi c i School 
of Islamic jurisprudence ( sanad cil-fiqh ash-Shafi c i). 40 

It is important to note the peculiarity of this fiqh isndd in that it 
includes leading scholars of the Shall C I madlihab and renowned authors 
of Shall C I fiqh books from recent to earlier times. Among them, c Abd 
al-Hamld ash-Shirwanl, Ibrahim al-Bajuri, c Abd Allah ash-SharqawI, 
Muhammad al-Hifnl, c Abd Allah al-Basri, Ahmad an-Nakhll, c Abd 
al- c Az!z az-Zamzaml, Muhammad b. c Ala’ ad-DIn al-Babill, Ibn Hajar 
al-Haytaml, Shihab ad-DIn ar-Ramll, al-Khatlb ash-Sharblnl, 6 Shaykh 
al-Islam’ Zakariyya al-Ansarl, Jalal ad-DIn al-Mahalll, Ibn Hajar al- 
c AsqalanI, c Abd ar-Rahman al-Bulqlnl, Zayn ad-DIn al- c Iraqi, ‘Imam 
al-Madhhab’ an-NawawI, Abu c Amr Ibn as-Salah, 6 Hujjat al-Islam’ al- 
Ghazall, Abu Ishaq ash-ShlrazI, Abu Ishaq al-MarwazI, Isma c Il al-Muzanl 
and finally Imam ash-Shafi c I. From the latter, it continues to include Imam 
Malik, RabFah, Nafi c and the two companions Anas ra ^? u and Ibn c Umar 
‘anhu who received their instructions from the Prophet SAW. 

It is also important to highlight that in this isndd , ad-Dimyatl relates 
that he “studied the Shall C I fiqh books with c Abd Allah ash-Sharqawi and 
Muhammad ash-Shanawanl in Egypt, and with al-Falimbanl in Mecca” 
(<cirwihi c an c Abd Allah ash-Sharqdwi wa Muhammad ash-Shanawdm 
bi-Misr , wa- c an ( l-mu ( ammar c Abd as-Samad b. r Abd ar-Rahman al- 
Falimbanl bi-Makkah ). 41 In addition, it is worth noting that from ad- 
Dimyatl’s isndds , most of the books that he read with al-Falimbanl apart 
from fiqh were on grammar. This perhaps supports the conclusion that 
al-Falimbanl also mastered the grammar or Arabic language and that he 
was equally competent to teach it to his Arab students. 
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The next from the list of al-Falimbanl’s students is ‘Abd al-Ghanl 
b. Subh b. Isma‘11 al-Jawi al-BImawi, mentioned earlier as a teacher of 
NawawT al-Bantanl. 42 All biographers of ‘Abd al-GhanT al-BImawi agree 
that he was bom in the Archipelago and later travelled to al-Haramayn 
to advance his studies, though no dates are provided. 

In Mecca, he studied with learned noble scholars (al-’ulamd’al- 
afddit) such as Sayyid Muhammad (d. 1261/1845) and Sayyid Ahmad 
(1205-81/1790-1864), the author of Manzumat ’Aqidat al-’Awdm, 
sons of Ramadan b. Mansur al-Marzuqi, Muhammad SaTd al-Qudsi 
(d. 1260/1844), the ShafTl mufti of Mecca and ‘Uthman b. Hasan ad- 
Dimyatl. After completing his studies, he was granted the license to 
teach in al-Haram Mosque that most Jdwi ’ulamd ’ of later generations 
graduated under him ( takliarraja ’alayhi akthar ’ulamd’al-Jawd ). 43 

Among al-BImawi’s students were, ‘Abd al-Hamld b. Muhammad 
‘All al-Jawi Quds (d. 1334/1915), 44 Muhammad b. Rashid al-Jawi as- 
Sumbawl, Mahluz b. ‘Abd Allah al-Jawi at-TarmasI (d. 1338/1920), 
Muhammad b. ‘Abd ar-Rahman al-Marzuqi (d. 1365/1945), better known 
as Abu Husayn, Ahmad b. ‘Abd Allah al-Mukhallalatl an Egyptian (d. 
1362/1943), and Khallfah b. Hamd an-Nabhanl (d. 1320/1902). 45 In 
addition, ‘Abd as-Sattar al-Bakrl also included another renowned Jdwi 
scholar who was the Qadiriyyah Sufi shaykh among his students. He 
is Ahmad b. ‘Abd al-Ghaffar b. ‘Abd Allah al-Jawi as-SambasI (1217- 
89/1802-72) better known as Ahmad Khatlb Sambas, who migrated to 
Mecca at the age of nineteen in 1236/1820. It is worth noting that Khatlb 
Sambas also studied with earlier generations of Meccan professors 
such as the already mentioned Muhammad Salih ar-Ra’Is az-Zamzaml, 
‘Umar ‘Abd ar-Rasul al-‘Attar and ‘Abd al-Hafiz al-‘Ujaymi and later 
generations, including ‘Uthman ad-Dimyatl and Sayyid Ahmad al- 
Marzuql. 46 Perhaps, it is Ahmad Khatlb Sambas who was intended by al- 
Fadanl earlier when he mistakenly listed Ahmad al-Khatlb al-Minkabawi 
as ad-Dimyatl’s student, as both carry the same name and appellation. 
In addition, Khatlb Sambas period of study in Mecca coincided with 
that of ad-Dimyatl, therefore, it can be expected that he met and studied 
with him. 

His biographer, ‘Abd Allah Mirdad (1285-1343/1868-1924) 
reported that al-BImawi died in Mecca around 1270/1853 and was 
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buried at the Mafia cemetery. By contrast, Mamduh tells us that al- 
Blmawl died in 1320/1902. 47 However, this is hardly plausible as Snouck 
Hurgronje relates that c Abd al-Ghanl al-BImawI was among scholars of 
the previous generation that had departed before he arrived in Mecca 
(1884-85). 48 Though al-BImawI’s year of birth is unknown, from his 
isndds , he was reported to have been a miFammar (long-lived) who 
survived over a hundred years. 49 Thus, by calculating backwards, we can 
deduce that he must have been born around the mid of the eighteenth 
century approximately in 1170/1756, hence, very plausible to have been 
a student of al-Falimbanl. 

Among the books that al-BImawI read with al-Fafimbanl were, 
Sahih Muslim and al- c Ajlum’s Iqd cil-Jawhcir ath-Thamin , on hadith , 
Ba-Fadl’s al-Muqaddimcih al-Hcidramiyycih on fiqli. On Arabic grammar, 
he read the work of the celebrated grammarian, SIbawayh’s (d. 180/796) 
Kitdb Sibawayh and Ibn ‘Aqll’s (d. 769/1367) commentary on the 
acclaimed cil-Alfiyyah of Ibn Malik (d. 672/1273). 50 Perhaps, further 
details of his teachers and the subjects he studied with them can be 
found in his thcibcit entitled al-Hdwifi Asdnid al-Bimdwi 51 However, 
unfortunately, even after extensive search, I find no manuscript or printed 
edition of this work. 

Rather special amongst al-Falimbanl’s students was his own 
daughter, Fatimah bint c Abd as-Samad al-Falimbaniyyah. 52 Unfortunately, 
I have not been able to find any account of her life from our numerous 
Arabic biographical dictionaries. Nevertheless, by analysing her scholarly 
connections, it is apparent that she was one of the active scholars of the 
period, at least among the Jdwis. She studied mostly with her father 
and became primarily acquainted with hcidith study and was given the 
honorific title 6 ash-Shaykhah al-Musnidah.’ This appellation perhaps 
finds support in Fatimah al-Falimbaniyyah’s own thabat , entitled cil- 
Fcihdris al-Qd’imah ji Asdnid Fatimah. 52, According to Mamduh, the 
al-Fahdris al-Qd f imah was dictated by al-Falimbaniyyah in Mecca to 
one of her closest students, Muhammad Arshad b. As c ad al-Bantanl a.k.a. 
Arshad at-TawIl (literarily, the tall Arshad). 54 

Arshad at-TawIl was bom in Manis, Banten on 18 Dhu al-Qa c dah 
1255/22 January 1840. Upon his father’s request, at the age of eight he 
was brought to al-Haramayn in 1263/1846 to live with him in Mecca. On 
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his arrival, under the guidance of his father, he received the ijdzah from 
‘Uthman ad-Dimyatl, the aforementioned student of al-Falimbani. Arshad 
at-TawIl also studied with Nawawl al-Bantanl, the already mentioned 
student of al-Falimbani and as we shall see shortly, was a student of his 
daughter Fatimah. 55 

On his return to Banten in 1311/1893, accused of his involvement 
in the political unrest, Arshad was detained by the Dutch and exiled to 
Manado, Makassar. He attempted in vain to return to Mecca and Banten 
and later died in exile on the 4 Dhu al-Hijjah 1353/10 March 1935 at the 
age of ninety-eight. Arshad at-TawIl is reported to have compiled a list 
of his teachers in his thcibcit entitled ath-Thabat al-Kabir and because 
of his al-isndd al- c dli and his prolonged life, later generations who were 
heedful of the nature of his extremely high narration ( riwdyatuhu C dliyah 
jiddciri) flocked to study with him. 56 

Apart from Arshad at-TawIl, al-Falimbaniyyah students also 
included Nawawl al-Bantanl who read with her Sahih cil-Bukhdri , Ahmad 
ad-Dimyatl the aforementioned ShalTl mufti in Mecca, Muhammad Nur 
b. IsmaTl al-MinkabawI and Muhammad Azhari b. c Abd Allah al-JawI 
al-Falimbani, the author of Badf az-Zamdn fi Bay an c Aqd’id ‘l-Imdn. 57 
The latter read with her two works of Arabic grammar, Ibn Hisham’s 
(d. 761/1359) Awdah al-Masdlik ild Alfiyyah Ibn Malik , better known 
as at-Tawdih and Mughni al-Labib c an Kutub al-A c drib. 5% Fatimah 
al-Falimbaniyyah in turn studied all these works with her father al- 
Falimbanl. 

The next student of al-Falimbani, c Abd al-Mannan b. c Abd Allah 
b. Ahmad al-JawI at-TarmasI (d. 1278/1862), 59 was the grandfather 
of Muhammad Mahfuz b. c Abd Allah at-TarmasI (1285-1338/1868- 
1920). Mahffiz at-TarmasI himself was a noted Jawi scholar of a later 
period, especially in fiqh and hadith that al-Fadanl describes him as ‘al- 
muhaddith al-musnid al-faqth .’ 60 Mahfuz at-TarmasI’s list of teachers 
and the works that he read with them are listed in his acclaimed thabat 
entitled Kifdyat al-Mustafid . 61 

Though no biographical notice of c Abd al-Mannan is availabe 
from our Arabic biographical dictionaries, his isndul shows that he was a 
noted scholar who formed part of the scholarly networks and played an 
important role in transmitting the Islamic traditions to later generations. 
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One of his closest students was his son, ‘Abd Allah at-Tarmasi (d. 
1314/1896) who in turn was a teacher and a prop ( ’umdah ) to his son, 
Mahfuz at-Tarmasi. Thus, one can see through ‘Abd al-Mannan that the 
teachings of al-Falimbani is handed down further to later generations. 

‘Abd al-Mannan at-Tarmasi studied with al-Falimbani hadith 
books such as Saliili al-Bukhdri, ad-Darqutni’s (d. 385/995) Sunan, 
an-Nawawi’s al-Arba'un and Riyad as-Salihin. On tafsir he studied 
al-Baydawi’s (d. 685/1286) Anwar at-Tanzil, better known as Tafsir al- 
Baydawr, on jiqh , ash-Sharbini’s (d. 977/1569) Mughnial-MuhtdjShark 
al-Minhdj ; on balagah (rhetoric) he studied at-Taftazani’s (d. 791/1388) 
Mukhtasar al-Ma ’dni ‘ala Talkliis al-Miftdh and al-Mutawwalfi Shark 
Talkhis al-Miftdh. However, by looking at the number of books he studied 
with al-Falimbani, it is probable that at-Tarmasi only met him in the last 
years of his life. 

In addition to studying with al-Falimbani, ‘Abd al-Mannan at- 
Tarmasi also studied fiqh with Sayyid Muhammad b. Mahmud Shata 
ad-Dimyati al-Makki (d. 1266/1849) and the ‘Shaykh al-Azhar’ Ibrahim 
b. Muhammad al-Bajuri (1198-1277/1783-1860). 62 Both in turn were 
students of earlier generations of leading Egyptian scholars such as ‘Abd 
Allah ash-SharqawI and al-Amlr al-Kablr. 

Another student of al-Falimbani was Salih b. ‘Umar as-Samarani 
(1235-1321/1820-1903), 63 who among younger Jdwi'ulamd’, was given 
the sobriquet of al-Ghazdli as-Saghir (the little or young al-Ghazali). 64 
However, in the Malay Archipelago he is better known as Salih Darat. 
He was born in Jepara, in the province of Central Java, Indonesia 
where he was raised by his father ‘Umar who was a religious scholar. 
According to local oral tradition, ‘Umar was one of the ulamd ’ who 
supported the Javanese Prince Diponegoro in his uprising against the 
Dutch colonial rule. Diponegoro played an important role in the Java 
War (1825-30). However, he was defeated in 1830 and the Dutch exiled 
him to Makassar. 65 

After Diponegoro’s defeat, ‘Umar took his son Salih to Singapore, 
thence Mecca, where Salih stayed several years studying. He was called 
back to Java by Murtadlo (Murtada), a companion of his father in the 
Diponegoro rebellion, who made him his son-in-law. Salih as-Samarani 
was renowned for his anti-Dutch attitude, taught his students to avoid 
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the Dutch as much as possible, and warned against imitating their 
ways. He established a pescintren in Darat, a mostly Arab-inhabited 
neighbourhood of Semarang, where he was to spend the rest of his life. 
He died in Semarang, Central Java on Friday, 28 Ramadan 1321/18 
December 1903. 66 

Salih as-Samarani had numerous disciples, some of whom became 
the leading c ulamd ’ of the turn of the century. Among them were his son 
c Umar as-Samarani, a faqih and muhaddith , and the aforementioned 
Muhammad Mahiuz at-TarmasI, who studied with him among others, 
Tafsfr al-Jaldlayn , ash-SharqawI’s commentary on cil-Hikcim , Wasilat 
cit-Tulldb [li-Ma rifat A nidi cil-Layl wa ‘n-Nahdr bi-Tanq al-Hisdb ], 
and al-Maradlnl’s (d. 804/1401) commentary on ar-Rubu c al-Mujayyab, 
both works on dim al-falak (astronomy). 67 

It is not exactly known when Salih as-Samarani met al-Falimbam, 
but from the report of his travel to Mecca at a very young age, it is almost 
certain that he must have met him after 1245/1830. Among the works 
he studied with al-Falimbam were Sahib al-Bukhdn , Ibn Taymiyyah’s 
(d. 653/1255) Muntaqd al-Akhbdr , ash-ShafTl (d. 204/820) al-Umm , 
ar-RafiTs (d. 623/1226) Path al- ( Aziz Shark al-Wajfz , an-NawawFs 
al-Minhdj , al-Majmu f Shark al-Muhadhdhab , and al-Iddli [fi Mandsik 
al-Hajj wa 4 l-'Umrah ], al-Isfira’ini’s (d. 943/1536) al-Atwal Shark 
TalkhisMiftdh al-Ulum and Shark al-IstVdrdt , al-HimsI’s (d. 1061/1650) 
Hdshiyah Shark al-Fdkihi c ald ‘l-Qatr , Badr ad-DIn al- c AynI’s (d. 
855/1451) two commentaries on ash-Shawdhid , ash-Suhrawardi’s (d. 
632/1234) ( Awdrif al-Ma c drif TaqI ad-DIn al-FasI’s (d. 832/1429) 
Tawdrikh Makkah , Shifd f al-Gharam bi-Akhbdr al-Balad al-Haram , 
and at- Iqd ath-Thamm ft Tdrfkh al-Balad al-Amin , and Taj ad-DIn Ibn 
as-Subkl’s (d. 771/1370) Tabaqdt ash-Shdfi c iyyah. In turn, he teaches 
all these works to his son c Umar. 68 

It is also important to emphasise that al-Falimbam did not just 
attract students of his younger compatriots, but also his own generation. 
According to al-Fadanl’s isndds , his contemporary, Arshad b. c Abd Allah 
b. c Abd ar-Rahman al-Banjari al-Martapurl (1122-1227/1710-1812) 69 
also studied numerous works with him. 70 Arshad al-Banjari himself is 
certainly one of the important Jdwi scholars in the twelfth century A.H./ 
eighteenth century A.D. who achieved local fame throughout the Malay 
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Archipelago. He is chiefly known for his acclaimed fiqh work entitled 
Sabfl al-Muhtadfn li ‘t-Tcifciqquh ffAmr ad-Dfn. 

Apparently, al-Banjari studied various Islamic disciplines, reading 
numerous books with al-Falimbanl. These include works on hadfth , 
such as Sahfh Muslim ; on tafsfr , such as Abu al-Barakat an-Nasafi’s (d. 
710/1310) Maddrik at-Tanzfl and Ibn Kathlr’s Tafsfr al-Qur ’an al- Azfm; 
on tawhfd , such as at-Tahawi’s al- c Aqfdah at-Tahawiyyah ; on C ulum al- 
Qur’an, such as az-Zarkashl’s al-Burhdn ff c Uliim al-Qur’air, on C ulum 
al-hadfth , such as an-NawawI’s at-Taqrfb wa ‘t-Taysfr and Ibn Hajar 
al- c Asqalanl’s Nukhbat al-Fikr and its commentary entitled Nuzhat an- 
Nazar Shark an-Nukhbah; on usul al-fiqh , he studied ash-ShlrazI’s (d. 
476/1083) al-Luma ( and Imam al-Haramayn al-Juwaynl’s (d. 478/1085) 
al-Waraqdt ; on fiqh , he studied al-Ghazall’s al-Wajfz , an-NawawI’s 
al-Minhdj , al-MajnuT Shark al-Muhadhdhab , and al-Idah , Zakariyya 
al-Ansari’s (d. 926/1520) at-Tahrfr , Manhaj at-Tullab, Asnd al-Matalib 
ff Shark Rawd at-Tdlib and al-Gliurar al-Bahiyyah ff Shark Manziimat 
al-Bahjah , al-Qalyubl’s (d. 1069/1658) Hdshiyah Shark al-Mahallf 
r did ‘ l-Minhdj ; on Arabic, he read Ibn Hisham’s Awdah al-Masalik and 
Mughnf al-Labfb , YasTn al-HimsI’s (d. 1061/1650) Hdshiyah at-Tasrfh 
c ald ‘t-Tawdfh , al-Ashmunl’s (d. 929/1522) Shark al-Ashmunf c ald 
Alfiyyah Ibn Malik , Ibn Ajrum as-Sanhaji’s (d. 723/1323) al-Ajrumiyyah 
and al-Fayruzabadl’s (d. 818/1415) al-Qamus ; on biography, studied Ibn 
al-Farra”s (d. 458/1065) Tabaqdt al-Handbilah . 71 

Thus, these lists also indicate al-Falimbanl’s prominent position as 
a scholar of great importance in transmitting the religious sciences to his 
compatriots and his influence to both his students and contemporaries. 
In addition to studying with al-Falimbanl, al-Banjari participated him 
in attending his teachers’ teaching sessions. For instance, al-Banjari 
follows him studying with some of his earlier mentioned teachers, such 
as Salim b. c Abd Allah al-Basri and Murtada az-Zabldl. 72 Furthermore, 
al-Banjari also studied with al-Falimbam’s student, c Abd ar-Rahman 
al-Ahdal. 73 It is important to note that al-Ahdal, bom in 1179/1766 was 
a much younger contemporary of al-Banjari. However, as we shall see 
shortly, al-Ahdal became a prominent Zabld scholar at a very young age 
and that students flocked to study with him. 
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As already mentioned, unlike later Jdwf scholars, biographical 
notices of al-Falimbanl’s Jdwf contemporaries are extremely rare in 
Arabic biographical dictionaries. However, occasionally their life report 
is incidentally mentioned in biographical notices of later generations. 
For instance, on the biography of C A1I b. c Abd Allah b. Mahmud b. 
Muhammad Arshad b. c Abd Allah al-Banjari (1285-1370/1868-1951), 
Mamduh points out that he was the great grandson of Arshad al-Banjari. 
He tells us that the latter came from Borneo and dwelled in the vicinity 
of Mecca in 1191/1777 after his extensive travels to Egypt, Yemen and 
others. He was survived by his numerous progenies who were renowned 
for their dim, uprightness ( saldh ) and etiquette ( dddb ) and among them, 
C A1I al-Banjari. 74 

Apparently, Arshad al-Banjari also studied in Medina with c Abd 
al-Karim as-Samman as he himself, like al-Falimbanl, was also appointed 
as his khcilffah for the Sammaniyyah Sufi Order. He later promulgated the 
Sammaniyyah Order in his hometown and was an important transmitting 
agent who popularized the Order in Banjar. 75 

At this point, it is important to point out that according to al-Fadanl, 
Nawawl al-Bantanl also studied with Arshad al-Banjari as well as his 
son, Yusuf al-Banjari. However, based on my investigation, it is hardly 
plausible that al-Bantanl did study with him because at the time of Arshad 
al-Banjari’s death (1227/1812), he had not yet been bom (1230/1814). 
Nevertheless, perhaps the name of Yusuf al-Banjari was erroneously 
removed from the isndd and made it appear that an-NawawI studied 
directly with Arshad al-Banjari. 76 

Another close student of c Abd as-Samad al-Falimbanl was Mahmud 
b. Kinan b. Mahmud al-Falimbanl. 77 According to al-Fadanl, he was 
muadnmar (long lived) who survived more than ninety years and was a 
jurist and a religious person ( al-faqfh cil-'abid ). 78 

Though I have not found any biographical sources that can tell us 
about his life, the fact that numerous isndds include him as a student of 
al-Falimbanl show us that he was one of his closest students. Perhaps 
Mahmud was even closer to al-Falimbanl than the earlier mentioned 
Nawawl al-Bantanl himself. This is because apart from studying with 
al-Falimbanl, Mahmud also studied directly with some of his teachers 
who include Murtada az-Zabldl, c Abd ar-Rahman b. Mustafa al- c Aydarus, 
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Amr Allah b. ‘Abd al-Khaliq al-Mizjajl, ‘All b. ‘Abd al-Barr al-Wana’I, 
Muhammad al-Kuzbari and Muhammad b. Salim as-Saffarlni. 79 In turn, 
al-Bantani included Mahmud among the Jdwf teachers with whom he 
studied. 80 

It is important to point out that Mahmud also studied with younger 
contemporaries of al-Falimbanl such as his Yemeni student, ‘Abd ar- 
Rahman al-Ahdal, al-Ahdal’s student, Muhammad ‘Abid as-Sindl, 
Salih al-Fullanl, Muhammad al-Fudall (d. 1236/1820), ‘Abd Allah 
ash-SharqawI and Ibrahim al-Bajuri. 81 Further analysing al-Falimbanl’s 
scholarly links with these scholars by tracing their dates of birth, it is 
clear that they were his younger contemporaries. In fact, if they were 
to be placed accordingly within the context of their age group, all of 
them were appropriately positioned as the generation of al-Falimbanl’s 
students. Moreover, since Mahmud studied with them as well as with al- 
Falimbanl and some of his later teachers, he must have been his younger 
contemporary. 

In addition, as already mentioned in passing, Mahmud also studied 
with the ruler of Palembang, as-Sultan as-Salih Badr ad-DIn Mahmud 
b. as-Sultan Mansur b. as-Sultan ‘Abd ar-Rahman, who in turn studied 
with his Qadi, known as Shaykh al-Isldm Qddias-Saltanah Sayyid ‘Abd 
ar-Rahman b. al-Husayn b. al-Hasan b. ‘Alawi b. Ahmad al-‘Aydarus al- 
Falimbanl. Al-‘Aydarus in turn studied in Mecca with ‘Abd ar-Rahman 
b. Jad Allah al-Bannanl al-Maghribl (d. 1198/1784), who was a student 
of Ahmad b. ‘Abd al-Fattah al-Mullawi; an Egyptian teacher of ‘Abd as- 
Samad al-Falimbanl. 82 It appears that Mahmud’s father, to some degree, 
was a religious teacher. According to al-Fadani, he studied the Sunan 
at-Tirmidhl with his father, Abu al-Azhar Taj al-Umana’ Shaykh Kinan 
b. Mahmud al-Falimbanl, who in turn studied with Salih, who in turn 
studied with his brother, ‘Aqib b. Hasan ad-DIn al-Falimbanl. 83 Looking at 
this isndd , it is again evident that Mahmud was a younger contemporary 
to ‘Abd as-Samad himself since ‘Aqib was his direct teacher. 

It is clear that Mahmud later became a transmitter of the teachings 
of ‘Abd as-Samad al-Falimbanl as he teaches them to his students. Among 
his students other than Nawawi al-Bantani, were his son ‘Abd al-Hamld 
al-Falimbanl, Khalil b. ‘Abd al-Latlf al-Bankalanl al-Maduri and ‘Abd 
al-Khaliq b. Zayn ad-DIn al-Fatanl. 84 It is worth noting that the latter’s 
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father, Zayn ad-DIn b. c Abd ar-Rahlm b. c Abd al-Latlf al-Fatani was 
a student of Murtada az-Zabldl and Dawud al-Fatani. 85 Not only was 
Mahmud a transmitter for various religious Islamic sciences to the next 
generations, he played a crucial role in disseminating the Khalwatiyyah 
Sammaniyyah Sufi Order further in the Archipelago. As indicated in the 
previous chapter, according to the silsilah recorded in a manuscript copy 
of al- c Urwatal-Wuthqd , Mahmud received his membership to this Order 
from c Abd as-Samad al-Falimbani, and he in turn initiated his student, 
Sulayman of Lambirah, Aceh into this Order. 86 Thus, it is clear that 
al-Fahmbanl’s teachings and his influence, especially in Sufism were 
handed down from generations to generations through his students. 

Another Arab scholar included among al-Falimbani’s student is 
Sayyid Jarjis Afandl b. Ahmad Darwlsh al-Kaziml al-Mawsill (from 
Mosul, Iraq). 87 My research on Jarjis Afandl in several biographical 
dictionaries of the period leads to three scholars having the same name; 
Jarjis al-Mawsill, a poet who died in Mosul in 1140 or 1141/1727 
or 1728, 88 Jarjis al-Irbill, who was reported to have been alive in 
1178/1764, 89 and Jarjis al-Jawharl al-Qibtl known as Jarjis Afandl who 
died in Egypt in 1225/1810. 90 However, from the period he lived, the 
first Jarjis al-Mawsill could not possibly be al-Falimbanl’s students as 
his time was too early. And unfortunately, all biographers in their short 
biographical notice of the other two remaining scholars, Jarjis al-Irbill and 
Jarjis Afandl, do not provide us with any information on their teachers or 
students that may assist us to examine their scholarly links in that period 
and establish possible connection with al-Falimbani. 

Conversely, further analysing several isndds of Jarjis al-Mawsill, 
none of the above aforementioned three scholars suit his sketch. Moreover, 
both al-Fadanl and his student Mukhtar al-Falimbani indicated that Sayyid 
Jarjis al-Mawsill died in 1197/1782, and unlike the latter, I noticed that 
none of the previous mentioned scholars was of a Sayyid descendant. 91 
According to al-Fadanl, Jarjis al-Mawsill recorded a list of his teachers 
in his thabat entitled Zahr an-Narjis fi Thabat al- c Alldmah Jarjis. Among 
them, Muhammad b. Sulayman al-Kurdl al-Madanl, Muhammad b. c Abd 
al-Karlm as-Samman, C A1I b. c Abd al-Barr al-Wana’I, c Abd al-Khaliq 
b. Zayn al-Mizjajl, Sulayman b. Yahya al-Ahdal az-Zabldl, Hamid b. 
c Umar al-Manfar at-Tarlml (d. 1209/1794), and two Jdwr scholars, 
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c Aqib b. Hasan ad-Din al-Falimbanl nazfl Medina, and c Abd as-Samad 
b. c Abd ar-Rahman al-Falimbanl nazfl Mecca. 92 Unfortunately, I have 
not been able to locate the Zahr an-Narjis and even al-Kattanl has not 
mentioned this work in his Fahras al-Fahdris. Perhaps, we could find 
further information on Jdwf scholars during that time from this work. 
In addition, Jarjis al-Mawsill also studied Ibn Hajar al-Haytaml’s at- 
Ta c arruf ild Jlmay al-Usul wa ‘t-Tasrif and Ba-Fadl’s al-Muqaddimah 
al-Hadramiyyah with Yusuf b. Muhammad b. c Ala’ ad-Din al-Mizjaji 
(1140-1213/1727-98). 93 Thus, by looking at all the above scholars who 
were mainly al-Falimbanl’s teachers and peers, Jarjis al-Mawsill must 
have been his contemporary. 

In addition, Jarjis al-Mawsill close relations with the Jdwf scholars 
can perhaps be deduced from one of his isndd. His son Sayyid Khidr 
Afandi al-Mawsill, a muhaddith who studied directly with him was 
reported to have migrated to, and died in Batavia. 94 It is perhaps from 
his acquaintance with the Jdwf scholars and community in al-Haramayn 
that later facilitate the migration of his son to the Archipelago. It is worth 
noting that his grandson, Sayyid c Abd al-Ma c bud Afandi al-Mawsill 
who received his teachings from Khidr al-Mawsill, also form part of 
the scholarly networks transmitting the Islamic knowledge further to 
later generations. 95 

As I had shown earlier, because of his highly revered status as a 
profound scholar of various Islamic disciplines, al-Falimbanl attracted 
both Arab students and his compatriots to study with him, to an extent 
that even his peer, Arshad al-Banjari, studied with him. Thus, it is more 
than plausible to consider that most of his younger Jdwf contemporaries, 
if not all, must have studied with him or at least attended his teaching 
sessions. 

On further examining the period during which al-Falimbanl lived, 
there were several younger Jdwf students who at the turn of the nineteenth 
century became prominent scholars, at least among the Jdwfs. Among 
them, were Nalls al-Banjari and Dawud al-Fatanl, who was perhaps the 
most widely renowned Jdwf c ulamd’ in the Archipelago because of his 
prolific writings. 

In his ad-Durr an-Naffs ff Bay an Wahdat al-Af dl wa ‘l-Asmd’wa 
‘ s-Sifdtwa ‘dh-Dhdt, Dhdtat-Taqdfs, Nafis al-Banjari (1148-1245/1735- 
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1829) 96 provides us with a rather detailed depiction of himself. He 
says, “the author and compiler of this epistle [the ad-Durr an-Nafis\ ... 
Muhammad Nafis b. Idris b. al-Husayn al-Banjari manshci ’an [by origin 
or birth] al-Makkl maskanan [by domicile] ash-ShafiT madhhaban[ by 
doctrine] al-Ash c ari Vtiqddan [by dogma] al-Junaydl imdman , al-Qadiri 
tarfqatan , ash-Shatari libdsan , an-Naqshabandl r amalan , al-Khalwatl 
mat'aman , wa ‘s-Sammam mashraban [express that he was an adherent 
to all these five SuJT Orders].” 97 

Contemporary studies are in agreement that Nafis al-Banjari was 
a friend and colleague of c Abd as-Samad al-Falimbanl, however, this 
research suggests that he was most likely his student as well. 98 Nafis 
al-Banjari relates that he completed his ad-Durr an-Nafis in Mecca 
on the ishd ’ of Wednesday, 27 Muharram 1200/30 November 1785. 99 
Although the discussion of al-Fafimbanl’s works follows shortly in 
the next chapter, at this stage it is important to highlight that his active 
literary life extended from 1178/1764 to 1203/1788. Thus, by the time 
al-Falimbanl was about to conclude his literary output, al-Banjari, to 
the contrary, had just begun, two decades after al-Falimbanl started his. 
This evidence alone indicates that Nafis al-Banjari was a much younger 
contemporary of al-Falimbanl. One can conclude that he was most likely 
part of the same circle, and as we shall see, had studied with a number 
of al-Falimbanl’s peers. 

In his ad-Durr an-Nafis , Nafis al-Banjari records several teachers 
he had studied with such as c Abd Allah b. HijazI ash-SharqawI al-Misri, 
YusufAbuDhurrahArzIal-Misri, Siddiqb. c Umar Khan al-Madani, c Abd 
ar-Rahman b. ‘Abd al- c Az!z al-Maghribl al- c Umari, and Muhammad 
b. Ahmad al-Jawhari, whose lecture he attended at al-Haram Mosque, 
Mecca in 1201/1786. 100 On one occasion, he refers to a Pattani shaykh 
as 'Shaykh Qutb ad-DIn’ (religious pole) which, in my opinion, refers to 
Dawud al-Fatanl, although more research needs to be done to accurately 
verify this attribution. 

Analyzing the names of his teachers above, we can see that he 
did not meet and study directly with Muhammad b. c Abd al-Karim as- 
Samman, as he first studied under a number of his senior students and 
secondly, he addresses him as his teachers’ teacher ( shaykh shuyukhind ). 101 
Furthermore, the teachers Nafis al-Banjari listed in his works suggest that 
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he only studied with scholars who are from al-Falimbani’s generation 
or later. 

The next Jawi scholar mentioned above was Dawud b. ‘Abd 
Allah b. Idris al-Fatam (1176-1263/1763-1846). 102 His early life and 
movements are difficult to trace, as was the case of al-Falimbani himself. 
The works of Shaghir Abdullah attempt to illuminate this aspect of his 
life. However, as previously discussed, his study suffers from a number 
of inconsistencies. 103 Some of these will be discussed below. According 
to Matheson and Hooker, his education followed a similar pattern as did 
other Jawi scholars of the period, beginning most likely at home before 
progressing to local centres of Islamic learning in the Malay Archipelago. 
It is highly likely that Dawud al-Fatam was taught by ularnd ’ from al- 
Haramayn or Yemen while he was still in Pattani. 104 His earliest dated 
work, Iddh al-Bab li-Murid an-Nikdli bi ‘s-Sawdb was completed in 
Mecca on Monday, 9 Rabi‘ al-Awwal 1224/24 April 1809 and his latest, 
al-Bahjat al-Mardiyyah fi ’Udhri Takhalluf al-Ma ’mum ’an ‘l-Imam 
Thaldthat Arkdn Tawilah, also in Mecca on Tuesday, 14 Shawwal 1259/7 
November 1843. 105 

Pattani, located on the Malay Peninsula, with the coast of the Gulf 
of Thailand in the north, was an independent Malay Muslim sultanate 
ruling a large portion of the surrounding region until the sixteenth century 
when it became a vassal state of Siam (now Thailand). Following the 
rebellions within Pattani against Siamese rule in 1791 and 1808, Pattani 
was divided into seven largely autonomous states: Pattani, Nongchik, 
Saiburi (Teluban), Yala (Jala), Yaring (Jambu), Ra-ngae (Legeh) and 
Reman; all were ruled by the King of Ligor. 106 

Dawud al-Fatam must have left Pattani for Mecca in the late 
eighteenth century, a time of upheaval when the Siamese Empire was 
responding harshly to rebellions instigated by the Malays in the south. In 
Mecca, he would have become part of the Jawi student community who 
had come to seek c ilm from the great idamdi ’ of that time. One such ‘ dlim 
was ‘Abd as-Samad al-Falimbani himself. As we will see later, from his 
work Sayr as-Sdlikin, it is evident that al-Falimbani was already engaged 
in teaching before the latter part of the eighteenth century, as in this work 
he lists numerous Sufi writings suitable for students, structuring them 
to match their varied abilities. Therefore, it is highly likely that Dawud 
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al-Fatanl would have attended the teaching sessions of this famous Jdwl 
dlim, particularly when we observe Snouck Hurgronje’s comment that 
the Jdwl students preferred to study with their own compatriots, at least 
during the initial establishment in al-Haramayn , 107 

According to al-Fadanl, Dawud al-Fatanl was a student of Sulayman 
al-Ahdal (1137-97/1724-82), a contemporary of al-Falimbanl; his father 
Yahya and his son c Abd ar-Rahman, were both teacher and student of 
al-Falimbanl respectively. 108 If Dawud al-Fatanl was bom in 1133/1720 
as Abdullah claimed, 109 then he would have been a direct contemporary 
of al-Falimbanl. If this was the case, questions can be asked as to why 
he did not accompany him to study in Zabld in 1147/1734 under the 
shaykh who was considered the ‘imam ah I zamdnih ,’ the imam of his 
time, due to his prestige in all disciplines of Islamic learning. This was 
Yahya al-Ahdal. Furthermore, the fact that Dawud al-Fatanl studied with 
Sulayman al-Ahdal confirms he spent time in Zabld, since the latter only 
travelled to Mecca to perform hajj in 1167/1753. 110 Thus, he must have 
been bom at least around 1153/1740 as Azra suggests because he was 
unable to study with Ahmad Maqbul al-Ahdal, al-Falimbanl’s second 
and main teacher, who died in 1167. 

On the Sufi tarlqah , it is evident that Dawud al-Fatanl adhered 
to the Shattariyyah Order. This, for instance, is reflected in numerous 
works by him mentioning this Order over others. He points out that 
kayfiyyat adh-dhikr (method of remembrance) differs from one Order 
to another and follows by mentioning only the kayfiyyah according to 
the Shattariyyah Order, quoting al- c drifbi % Allah Ahmad al-Qushashi 
as the authority. 111 

From my examination of some of his unpublished works, it is clear 
that he was familiar with the works of preceding Sufi scholars from the 
seventeenth and early eighteenth centuries. For instance, in two short 
epistles answering questions on mysticism, which he wrote in Mecca 
on 7 Ramadan 1233/11 July 1818 and a week later, on 15 Ramadan/19 
July respectively, he quotes as authoritative sources, al-Burhanpuri’s (d. 
1029/1619) at-Tuhfah al-Mursalah, Ahmad al-Qushashl’s (d. 1071/1661) 
Qasdas-Sabll and c Abd al-Ghanl an-NabulusFs (d.1143/1731) epistle on 
wahdat al-wujud U2 It is important to mention at this point that it may well 
have been al-Falimbanl who introduced most of these works to Dawud 
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al-Fatani, being the grand-disciple of an-NabulusI himself and due to his 
prominent position among the Jdwi community in al-Hcircimciyn. 


AI-FalimbanT in ZabTd 

Undoubtedly, the best-known of al-Falimbam’s students was his Yemeni 
disciple c Abd ar-Rahman al-Ahdal, whom we have already frequently 
mentioned earlier. This is due to several reasons; firstly, because he was 
the only student whose relationship with al-Falimbanl bears a detailed 
account. Secondly, this account was written directly by al-Ahdal himself 
and not by any third party. Thirdly, al-Ahdal, in his own right, was a 
prominent scholar of his generation who assumed the highest religious 
office in Zabld. Fourthly, because he was one of the most ubiquitous 
scholars of this period, not only can we find his biographical notices 
from various sources, but we can easily trace his scholarly networks 
from various isndd works in numerous sources written either by his 
contemporaries and later generations. Finally, in addition to all of 
the above, we already know the strong and close connections that al- 
Falimbanl had established with al-Ahdal family, as he himself studied 
with them and they were probably his main teachers and mentors in 
Zabld. Thus, it is not surprising that he came back to Zabld after he in 
turn became a prominent scholar; and that he was received with high 
regards, especially by al-Ahdal family. 

Wajlh ad-DIn c Abd ar-Rahman b. Sulayman b. Yahya b. c Umar 
al-Ahdal was bom in Zabld in Dhu al-Qa c dah 1179/April 1766. 113 His 
genealogy, as I have shown earlier in the discussion of his grandfather 
Yahya, is traced back to Husayn b. c All the grandson of the Prophet 

SAW. As the al-Ahdal family was well established for their stature and 
renowned for their scholarship, one can expect that c Abd ar-Rahman need 
not travel to gain knowledge, especially since his own father Sulayman 
and his grandfather before him, were muftis of Zabld. He received his 
rudimentary and advanced learning chiefly from his father, and he in 
turn became a prominent scholar of his time. This is corroborated by 
Siddlq al-Qannujl (1248-1307/1832-89), who considered himself one of 
his students by way of cil-ijdzcih al- c ammah li-ahlcil-'asr. He describes 
c Abd ar-Rahman al-Ahdal as “an imdm 9 faqih , the great hadith authority, 
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exegete, jurist who had the knowledge of the rational and traditional 
sciences, and who was unparalleled among his peers.” 114 

In addition to this testimony, it is evident that c Abd ar-Rahman 
al-Ahdal was a scholar of extraordinary ability. After his father’s death 
in 1197/1782, due to his profound erudition, intellectual distinction 
and competency, and no doubt due to the position of his family, he was 
appointed to the office of mufti when he was only eighteen years of age. 115 
Thus, he was a third generation mufti of al-Ahdal house. Indeed, most 
of his sons, nephews and grandchildren later occupied the post of mufti 
of Zabid in continuous succession. 116 

c Abd ar-Rahman al-Ahdal remained the mufti of Zabid for fifty- 
three years until he died on 21 Ramadan 1250/21 January 1835 in that 
city at the age of seventy-one. In 1263/1846, his contemporary and 
student Sa c d b. c Abd Allah Suhayl al-Yamanl az-Zabldl, compiled his 
biography in a small epistle entitled Path ar-Rahman ji Mandqib Sidi 
c Abd ar-Rahman b. Sulaymdn. 117 However, after an extensive search, I 
have not found any manuscript or published copy of this work. 

Perhaps one of al-Ahdal’s most noted works was his thabat , a 
compilation of his teachers entitled an-Nafas al-Yamdni. In this respect, 
al-Kattani remarks that “his an-Nafas was among the most precious works 
ever written, the best ever compiled in the past century for it includes 
extensive narrations and c uluw al-isndd , combining together Meccan, 
Indian, Khurasan!, Yemeni, Maghrib! and Egyptian scholars” ( nafasuhu 
hddhdmin anfasmdullifwa-arfa c mdsunniffi l-qarn al-munsarim, ittisd f 
riwdyah wa- c uluw isndd, wa-dhamma al-makki li ‘l-hindi, al-khurdsdni 
li ‘l-yamani, wa ‘l-maghribi li ‘l-misri). m In addition to al-Kattani’s 
remark, one can see from examining an-Nafas al-Yamdni itself that it is 
one of the most significant sources for the history of Islamic intellectual 
networks from the eighteenth century, with Zabid as its centrepoint. This 
is because al-Ahdal did not merely list his teachers, their teachers and the 
works he studied with them as is customary with other thabats. Rather, he 
extensively provides us with succinct biographical notices, thirty-six to 
be exact, including thirteen visiting scholars to Zabid, making this work 
on its own merit, a rich biographical source for the study of eighteenth 
century Muslim scholars. 
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Looking at al-Ahdal’s teachers in his an-Ncifcis al-Yamdni , al- 
Kattanl commented that since fourteen of them were also teachers of 
Murtada az-Zabldl and al-Ahdal himself lived almost fifty years after 
az-Zabldl’s death, it is obvious that “he was the last important scholar 
and the most sought after in the [Islamic] world due to his c uluw al-isndd , 
abundant prestige, far reaching reputation and profound knowledge” 
(khdtimat man yurhal ilayhim fi ‘d-dunya IWuluw isnddihi wa-wdfir 
jdhihi wa-bu c dsitihi wa-kabir c ilmih). n9 

At this point, it is worth noting that, al-Ahdal’s an-Nafas contains 
the first biographical notice in Arabic literature on a Jdwi scholar, in this 
case, c Abd as-Samad al-Falimbanl. It is an illustration of the importance 
of this genre for the study of scholarly relations and interaction between 
the Malay and the Arab worlds. This applies in particular to works of 
Yemeni scholars because we know that most of the Jdwi c ulama’ of the 
sixteenth and seventeenth centuries such as Nur ad-DIn ar-Ranlri, c Abd 
ar-Ra’uf as-Sinklll and Yusuf al- Maqassari, all studied in Yemen during 
their early scholarship before we eventually find them in al-Haramayn. 
However, it is important to remember that al-Falimbanl’s biographical 
account was included in this work because, from al-Ahdal’s point of 
view, he was one of the thirteen scholars from the tabaqat al-wdfidin , or 
visiting professors who taught in Zabld and whom he regarded highly. 
This evidence itself stands alone to indicate that al-Falimbanl in the Jdwi 
scholarly context, was particularly prominent in Arab eyes. 

c Abd ar-Rahman al-Ahdal specifically mentioned in his an-Nafas 
al-Yamdni that he studied al-Ghazall’s Ihyd’ JJlum ad-Din with his 
teacher c Abd as-Samad al-Falimbanl and upon his request, al-Falimbanl 
granted him a lengthy ijazah written in his own hand. 120 Unfortunately, 
he did not include or tell us the content of this ijazah , which would have 
helped us further in understanding al-Falimbanl’s intellectual standing. 
His an-Nafas al-Yamdni remains one of the most crucial sources for al- 
Falimbanl’s biography despite lacking important details. For instance, 
al-Ahdal does not tell us the duration of al-Falimbanl’s sojourn in Zabld, 
his age or date of birth or death. Nor does he list his works, the subjects 
he taught, his students, the number of Yemeni or Zabld students who 
attended his teaching sessions, or their names, etc. However, from his 
succinct remarks, it is evident that al-Falimbanl had, at least, a group of 
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“outstanding students” in Zabid whom al-Ahdal terms as ba c dfiudcild’ 
at-talabah. 121 

From other sources, we can depict some of the subjects that 
al-Falimbanl taught in Zabid, or at least taught to al-Ahdal himself. 
Apart from al-Ghazall’s Iliya \ he studied az-Zurqanl’s commentary 
on al-Muwatta ' with al-Falimbanl, and with this isndd , he relates the 
rest of az-Zurqanl’s works. 122 As already mentioned, al-Ahdal received 
the initiation into as-Sammaniyyah Sufi Order from c Abd as-Samad al- 
Falimbanl, who in turn had received this Order directly from its founder 
his Master Muhammad as-Samman. Al-Ahdal in turn passed down this 
Order to later generations of Yemeni scholars. 123 It is evident from this 
silsilcih that al-Falimbanl was a leading proponent of as-Sammaniyyah 
Order who disseminated it further to his Jdwi and Arab students. 

In addition to an-Nafas al-Yamdni , c Abd ar-Rahman al-Ahdal wrote 
numerous works, including Shark Buliigh al-Mardm fiAhddith al-Ahkdm , 
Kashf al-Ghitd’fiMas’alat Ibn c Atd\ al-Fath al- c Alifi Ma c rifat Salb 
al-Wali , Bahth fi Sabah Taqdim al-Aws c ald ‘l-Kliazraj , apparently on 
historical factors for the preference of al-Aws over al-Khazraj, the two 
tribes of Medina, Path al-Latif fi Shark Muqaddimat at-Tasrif Talqili 
al-Afhdm fi Wasdyd Khayr al-Andm , Fard’id al-Fawd’id , ar-Rawd al- 
Warif fi Istikhddm ash-Sharif and Barakat ad-Dunyd wa ‘ l-LJkhrd fi 
‘l-Ijdzdt al-Kubra. 124 The latter, is a work specifically on his ijdzah in 
two volumes, the manuscript copy of which is said to exist in a private 
library - namely Maktabat al-Adlb Muhammad b. Hasan al-Yarlml in 
San c a’. 125 Al-KattanI mentioned this work in his Fahras al-Fahdris; 
however he only gives a very brief description telling us that he found 
its attribution to al-Ahdal in the ijdzah of Muhammad b. c Abd Allah al- 
c Amiri, the Hanball mufti in Mecca. 126 As the title would suggest, perhaps 
this work contains all the ijazdhs written and granted to c Abd ar-Rahman 
al-Ahdal by his teachers, including no doubt, the aforementioned lengthy 
ijdzah written by al-Falimbanl. 

Apparently, al-Ahdal did not travel much. This is perhaps 
understandable, as we noted earlier that he assumed the office of mufti at 
a very young age leaving him with no option to travel widely. However, 
that does not mean he did not meet eminent scholars of his time or did 
not travel at all. Furthermore, from his an-Nafas al-Yamdni we can 
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deduce that he took the opportunity to study with any eminent visiting 
professors to Zabid in addition to its own 'ultima’. One such occasional 
trip we have account of was his travel to al-Haramayn. According to 
al-Habshi, al-Ahdal travelled to Mecca in 1199/1784 where presumably, 
as well as performing the liajj he met one of his teachers, ‘Abd Allah b. 
Sulayman al-JarhazI. 127 It is perhaps during this stay that he met some 
of his other Meccan teachers mentioned in his an-Nafas, such as ‘Abd 
al-Malik b. ‘Abd al-Mun‘im b. Taj ad-DIn b. ‘Abd al-Muhsin al-Qal‘1 
(ca. 1150-1229/1737-1813), the Hanafl mufti in Mecca. 128 

It should be understood that despite having limited opportunity to 
travel outside Zabid to study with scholars of his time, his ubiquitous 
presence in isndds of his contemporaries and later generations is 
more that enough evidence to highlight his prominent position as an 
extraordinary scholar. In addition, I have already demonstrated above 
his highly regarded stature, as attested by other renowned scholars such 
as al-Kattani. From his vast narrations, it is worth noting that he had 
connections to earlier Sufi progenitors. For instance, his is mid on hadith 
at-talqim begins with his father Sulayman, who in turn received it from 
Ahmad Maqbul, who received it from Ahmad an-Nakhll, who received 
it from ‘Isa ath-Tha‘alibI and henceforth, including names such as Abu 
Madyan Shu'ayb b. al-Husayn, Ibn al-‘Arabi, al-Ghazall, Abu Talib 
al-Makkl, al-Junayd al-Baghdadi, as-Sari as-Saqati, Ma'ruf al-Karkhl, 
Dawud at-Ta’I, and others up to the Prophet SAW. 129 

Thus, from the above discussion, it is clear that I have established 
the point that ‘Abd ar-Rahman al-Ahdal was undoubtedly the best-known 
and most prominent example among al-Falimbam’s students. 

AI-FalimbanT in the Malay Archipelago 

In contrast to the above two major centres of Islamic learning (Mecca and 
Zabid), al-Falimbam’s students in the Archipelago are the most difficult to 
identify. Firstly, this without doubt is due to a grave shortage of available 
Malay sources because most of the primary materials, especially the 
rich collections of manuscripts deposited in various libraries, remain 
untouched until today. Secondly, to a certain extent, even if we do find 
such records of his students from these manuscripts, it would not be easy 
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to trace and establish their identities. Unless they were among the later 
renowned Jdwi scholars whom we can find records of from the earlier 
mentioned Arabic biographical dictionaries, it is almost impossible to 
establish their identities since we do not have such compilations in Malay. 
Finally, recent references to such records are often unreliable or unverified 
as they lack the analytical and critical scholarly spirit. Some of these 
are mainly claims only based on oral traditions, which are practically 
impossible to ascertain. 

The only information on al-Falimbanl’s students in the Malay 
Archipelago at present is scattered in the compilations of Shaghir Abdullah. 
However, since his works suffer from a number of inconsistencies 
as indicated earlier, it should be treated with caution. The first such 
student whom Abdullah claims to have been a disciple of al-Fafimbanl 
was Haji Mahmud b. Muhammad Yusuf of Terengganu, Malaysia, who 
copied substantial numbers of al-Falimbam’s works. Abdullah argues 
that among the evidence indicating that he was his student is a clearly 
recorded manuscript copy of al- c Urwat al-Wuthqd , which unfortunately 
is only available in Abdullah’s own personal collection. He adds that 
Mahmud is said to have started his active writing career in 1235/1819 
and that it extended to 1291/1874. 130 However, if these dates can be 
verified, it is then plausible that he might possibly have met and studied 
with al-Falimbanl, since I have already established earlier that he died 
in 1254/1839. Moreover, we would still need further evidence to support 
the claim that he studied with him even if we can prove that they both 
lived during the same period. 

The second student of al-Falimbanl that Abdullah mentioned was 
IsmaTl b. c Abd Allah al-MinkabawI. In addition, he points out that the 
latter’s son Muhammad Nur was a student of al-Falimbanl’s daughter, 
Fatimah al-Falimbaniyyah. 131 However, we are fortunate that IsmaTl’s 
biographical notice is available from our Arabic biographical sources. 

All biographers of IsmaTl b. c Abd Allah al-MinkabawI al-JawI al- 
Makkl al-Khalidl an-Naqshabandl ash-ShafiT are in accord that he was 
born in the Malay Archipelago, perhaps in Minangkabau, Sumatra as 
his nisbah indicates. He travelled with his father at a very young age to 
Mecca where he grew up and received his rudimentary education. 132 He 
then advanced his learning under the guidance of c Uthman ad-Dimyatl 
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with whom he studied several Islamic disciplines, including fiqh with 
his instruction. After his teacher’s death (in 1265/1848), IsmaTl al- 
Minkabawl moved on to study with his nephew, Ahmad ad-Dimyatl (d. 
1270/1853) whom we have mentioned earlier was the ShafiT mufti of 
Mecca. Other scholars with whom he also studied include Muhammad 
Sa c id al-QudsI (d. 1260/1844) and Salih ar-Ra’Is az-Zamzaml (d. 
1240/1824), both ShafiT muftis of Mecca. The latter was among one of 
his close teachers and according to al-Bakrl, he met him during his early 
youth and remained with him until his death, which al-MinkabawI dated 
in his own handwriting as Thursday, 7 Jumada ath-Thaniyah 1240/27 
January 1825. 133 

It is important to point out that these scholars were also teachers 
of c Abd al-Ghanl b. Subh al-BImawI, mentioned earlier as a student of 
al-Fahmbanl. Thus, IsmaTl al-MinkabawI’s period of study must have 
coincided with that of al-BImawI’s and it can therefore be expected that 
they must have been contemporaries in Mecca and were most likely part 
of the same circles. IsmaTl al-MinkabawI later became so proficient in 
various Islamic sciences that he was nominated to teach at al-Masjid 
al-Haram and students flocked to study with him. In term of tariqcih 
affiliation, he follows the Naqshabandiyyah Khalidiyyah Sufi Order. 
Abdullah maintains that al-MinkabawI was the proponent of this Order in 
Kepulauan Riau (Riau Islands, Indonesia) and that most of the adherents 
of this Order traced back their silsilah to him. 134 

Though IsmaTl al-Minkabawi’s date of birth is unknown, 
biographical sources are in accord that he died in Mecca after 1280/1863, 
and al-Bakri points out that he died at the age of close to seventy. 135 Thus, 
he must have been bom approximately around 1210/1795 and if this 
was the case, it is then highly plausible that he met and studied with al- 
Falimbani. IsmaTl al-MinkabawI was survived by two sons, Muhammad 
Azhari (d. 1302 or 3/1884 or 5) 136 and Muhammad Nur (d. 1313/1895), 137 
who according to Mirdad were meritorious and upright scholars ( f aqabci 
ibnayu'dlimciyn fddilayn ); the former died in Mecca leaving two sons, 
IsmaTl and Salim, and the latter also died in Mecca at the age of fifty 
and was survived by two daughters. 138 

It is worth noting that while in one work Abdullah mentioned that 
IsmaTl al-MinkabawI was al-Falimbani’s student, he contradicts himself 
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in another by saying that he was a close friend of both al-Falimbanl and 
Dawud al-Fatanl. 139 From the dates surrounding his life and his period of 
study, it is hardly plausible that al-MinkabawI could have been a close 
friend of these two scholars in the real sense. Perhaps they were friendly 
towards him. Nonetheless, based on the place he lived and died (Mecca), 
he was perhaps very likely to be among al-Falimbanl’s students in Mecca 
rather than in the Archipelago. 

Another of al-Falimbanl students in the Archipelago mentioned 
in passing by Abdullah was Muhammad Salih b. Murid ar-Rawa. 140 
However, Arabic sources only mention him as Shaykh Salih Rawah al- 
Jawl ash-ShafTl, bom in his hometown and later travelled and sojourned 
in Mecca for a considerable period. He studied with prominent scholars of 
his time including a blind scholar ( cid-dcirir ), Sayyid Ahmad al-Marzuql 
al-Malikl (d. 1281/1864) and ‘Uthman ad-Dimyatl. Salih Rawah was 
an intelligent student and was lauded by his al-Harcimciyn teachers and 
granted the permission to teach at al-Masjid al-Haram; students, mostly 
Jdwis flocked to study with him. 141 Again, we notice that these scholars 
were also teachers to most of al-Falimbanl’s students in Mecca, thus 
indicating that Salih Rawah must have been their contemporary and was 
most likely part of the same circle. 

In addition, Mirdad points out that in terms of tcirfqah affiliation, 
he follows as-Sammaniyyah Sufi Order. 142 Perhaps, he received the 
membership to this Order directly from al-Falimbanl who we know was 
one of as-Samman’s khalffahs and a leading proponent of this Order. 
According to al-Bakrl and Mirdad, Salih Rawah died in Mecca around 
1270/1853 and was interred at al-Ma c la leaving two sons, Ahmad and 
Muhammad. 143 

To conclude this chapter, it is clear that c Abd as-Samad al-Falimbanl 
was a peripatetic scholar, travelling from one centre of Islamic learning 
to another, studying with and learning from various teachers who had 
their own personal traditions of religious scholarship before settling 
down in Mecca where he later became established. There was a great 
deal of diversity among his teachers as they were different from each 
other in terms of not only their places of origin but also their madlihabs 
and tarfqah affiliations. Though al-Falimbanl was a ShafTl in terms 
of his adherence to Islamic legal doctrine, he did not restrict himself 
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by studying only with Shaft C I scholars but also with teachers from the 
three remaining Sunni madhhcibs : Hanafi, Malik! and Hanball. Similarly, 
in terms of tciriqah affiliation, his teachers followed the path of an- 
Naqshabandiyyah, al-Qadiriyyah, ash-Shattariyyah, ash-Shadhiliyyah, 
al- c Adiliyyah, al-Khalwatiyyah, al- c Alawiyyah, while he followed the 
path of al-Khalwatiyyah as-Sammaniyyah. 

It is also important to highlight that al-Falimbanl’s scholarly and 
intellectual connections with eminent scholars of earlier generations are 
evident through his interactions with his numerous teachers. For instance, 
through Yahya al-Ahdal, Ahmad Maqbul al-Ahdal, Salim al-Basri and 
c Umar as-Saqqaf, al-Falimbanl was the ‘grand-disciple’ of c Abd Allah 
al-Basri, Ahmad an-Nakhll, Hasan al- c UjaymI, Muhammad Abu Tahir al- 
Kuranl, Taj ad-DIn b. c Abd al-Muhsin al-QalT and Mustafa b. Fath Allah 
al-HamawI. Through c Abd al-Ghan! Hilal, he was the ‘grand-disciple’ of 
Muhammad Hilal and Muhammad SaTd Sunbul; through Muhammad 
Mirdad and Muhammad Murad as-Sindl, he was the ‘grand-disciple’ 
of Abu al-Hasan as-Sindl as-Saghlr and Muhammad Hashim at-TatwI 
as-Sindl, an eminent Indian scholar, respectively; through Ibrahim az- 
Zamzaml, he was a ‘grand-disciple’ of Ibn c AqIlah, Muhammad b. at- 
Tayyib al-Maghribl, Ahmad al-AshbulI and c Abd Allah ash-ShubrawI; 
through Muhammad as-Samman, he was a ‘grand-disciple’ of Mustafa 
b. Kamal ad-DIn al-Bakrl, c Abd Allah b. c AlawI al-Haddad, Muhammad 
Hayat as-Sindl and Muhammad b. Salim al-Hifnl. 

Through his Egyptian teachers, such as Dawud al-KharibtawI and 
Murtada az-Zabldl, he was a ‘grand-disciple’ of Muhammad b. c Abd al- 
Baql az-Zurqanl and Shah Wall Allah ad-DihlawI respectively. Finally, 
through his Damascene teachers, such as Ahmad b. c Ubayd al- c Attar and 
Muhammad b. Ahmad as-Saffarinl, he was a ‘grand-disciple’ of c All al- 
Kuzbarl, Muhammad b. c Abd ar-Rahman al-GhazzI, IsmaTl al- c AjlunI, 
Ahmad al-Manlnl, Ilyas al-Kuranl, Ahmad al-Ba c lI and c Abd al-Ghanl 
an-NabulusI. 

The importance of stating al-Falimbanl’s long list of scholarly 
connections above is that it enables us to see how the Islamic intellectual 
tradition and the scholarly writings of such c ulamd ’ were handed down 
to al-Falimbanl and through him to his students. This will be further 
illustrated by looking at his own writings, which we turn to next. 
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al-Falimbanl, Mukhtar, Bulugh al-Amani , vol. 3, p. 36. 

For c Uthman ad-Dimyatrs complete biography see al-HadrawI, Nuzhat 
al-Fikar , vol. 2, p. 331; al-Bakrl, Fayd al-Malik al-Wahhab , vol. 1, pp. 
816-7; al-Mu c allimI, Adam al-Makkiyyin , vol. 1, p. 431; Mirdad, al- 
Mukhtasar , vol. 2, pp. 336-7; al-Kattanl, Fahras al-Faharis , vol. 2, pp. 
776-7; Zabarah, TVoy/ al-Watar , vol. 2, p. 267; Abu Ghuddah, Imdad al- 
Fattah, pp. 287-8. 

See al-Kattanl, Fahras al-Faharis , vol. 2, p. 777. Ahmad Dahlan in turn 
was highly venerated by his students that his merits were later compiled in a 
separate work. See Shata (1310/1893), as-Sayyid Abu Bakr b. Muhammad 
Zayn al- c Abidin, Nafhat ar-Rahmdn fi ba c d Manaqib as-Sayyid Ahmad 
b. ZayniDahlan (Egypt, al-Matba c at al-Bahiyyah, 1305/1887). 

See al-Kattanl, Fahras al-Faharis , vol. 2, p. 776; al-Bakrl, Fayd al-Malik 
al-Wahhab , vol. 1, p. 817; al-Mu c allimI, Adam al-Makkiyyin , vol. 1, p. 
431. 

See al-Amlr al-Kablr (1232/1816), Muhammad b. Muhammad b. Ahmad 
b. c Abdal-Qadir al-Malikl al-Azharl, Thabat Muhammad al-Amir al-Kablr 
(Egypt, Matba c at al-Ma c ahid, 1345/1926); ash-Shanawanl (d. 1233/1817), 
Muhammad b. c All b. Mansur al-Azharl ash-ShafTI, ad-Durar as-Saniyyah 
ji-ma c Ala min ‘l-Asdnldash-Shanawaniyyah (s.l., s.n., s.a.); ash-SharqawI 
(d. 1227/1812), c Abd Allah b. HijazI al-Azharl, al-Jami c al-Hawi Fi 
Marwiyyat ash-Sharqawi j edited by Muhammad Yasln b. Muhammad 
isa al-Fadanl al-Makkl (Damascus, Dar al-Basa’ir, 1405/1985). 

30 See al-Kattanl, Fahras al-Faharis , vol. 2, p. 777. 

31 See al-HadrawI, Nuzhat al-Fikar , vol. 2, p. 331. 

32 See al-Bakrl, Fayd al-Malik al-Wahhab, vol. 1, p. 817. 

33 See al-Fadanl, al-Maslak al-Jali, p. 108. 

34 See al-Fadanl, Asanid al-Faqih, p. 11; idem, al-Maslak al-Jali, p. 98. 

35 See al-Fadanl, al-Maslak al-Jali, p. 95. 

36 See al-Kattanl, Fahras al-Faharis, vol. 1, pp. 137, 138, 390; vol. 2, pp. 
776-7, 1072, 1079; Mirdad, al-Mukhtasar, vol. 1. p. 55; al-HadrawI, 
Nuzhat al-Fikar, vol. 1, pp. 150-1, 186-90; al-Bakrl, Fayd al-Malik al- 
Wahhab, vol. 1, pp. 161-2, 185-7; al-Mu c allimI, Adam al-Makkiyyin, vol. 
1, pp. 430-1; at-TarmasI, Kifayat al-Mustafid, pp. 9, 10, 12, 14, 17, 19, 
20, 21, 24, 26, 27, 31, 34, 36; al-Fadanl, Asanid al-Faqih, pp. 11, 52, 53, 
57, 66, 67, 68, 80, 83, 104, 105; idem, al-Wdji, pp. 109, 114, 124, 131, 
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141, 142; idem, al-Arba c un Hadithan , pp. 16, 69, 70; idem, al-Arba c un 
al-Buldaniyyah , p. 11; idem, Ithafal-Mustafid, pp. 6, 14, 47, 51, 57, 60, 
78,81; idem, Asanidal-Kutub al-Hadithiyyah as-Sab c ah. p. 15; Mamduh, 
Flam al-Qasi, p. 43; al-Haddad (d. 1382/1962), c AlawI b. Tahir Mufti 
Johor, al-Khulasat al-Wafiyah ft ‘l-Asanid al- c Aliyah (1 st edition, Beirut, 
Dar al-Judhur, 1418/1998), pp. 10-11; Sardar, Bulugh Amani al-Abrar, 
pp. 303, 331,357. 

For further information of ‘Uthman al-BatawI see Azra, Azyumardi, “A 
Hadhrami Religious Scholar in Indonesia: Sayyid ‘Uthman' in Freitag, 
Ulrike and Clarence-Smith, William G. (eds.) Hadhrami Traders , Scholars 
and Statesmen in the Indian Ocean , 1750s-1960s (Leiden; New York, 
Brill, 1997), pp. 249-63. 

38 See Mirdad, al-Mukhtasar , vol. 1, p. 55; Zabarah, Nayl al- Watar , vol. 2, p. 
267; al-Fadanl, al-Wafi, pp. 9, 12, 90, 113, 114, 122, 123, 124, 131, 140; 
Mamduh, Flam al-Qasi, p. 43; al-Falimbanl, Mukhtar, Bulugh al-Amani, 
vol. 3, p. 36. 

39 See al-Mu c allimI, A lam al-Makkiyyin , vol. 1, p. 407; c Abd al-Jabbar, 
Siyar wa-Tarajim , pp. 38-43. 

40 See al-Fadanl, al-Iqdal-Farid, pp. 6, 8, 68,101,105, 119, 120,124, 130, 
148; idem, al-Wafi, pp. 9, 12, 90, 112, 113, 114, 123, 124, 131, 140, 141, 

142. 

41 See al-Fadanl, al-Wafi\ pp. 141-4; idem, al-dqd al-Farid , pp. 89-95. 

42 See al-Fadanl, al-Wafi, pp. 51, 97, 112, 118; idem, al- ( Iqd al-Farid , pp. 
22, 82, 100, 107; Mamduh, Flam al-Qasi, p. 66. 

43 For c Abd GhanI al-BImawrs biography see al-Bakrl, Fayd al-Malik 
al-Wahhab, vol. 2, pp. 974-5; Mirdad, al-Mukhtasar, vol. 1, pp. 217-8; 
al-Mu c allimI, A c lam al-Makkiyyin, vol. 1, pp. 332-3; Abu Ghuddah, Imdad 
al-Fattah, p. 443. 

44 : Abd al-Hamld Quds was a renowned Jawi scholar of later generations. He 
provides us with a list of his teachers and the works he read with them in 
his own thabat entitled al-Mafakhir as-Saniyyah. See Quds (d. 1334/1915), 
c Abd al-Hamld b. Muhammad c All al-Makkl, “al-Mafakhir as-Saniyyah ft 
I-Asanid al- c Aliyyah al-Qudsiyyahf edited by Rida b. Muhammad Safi 
ad-DIn as-SanusI, in Majallah Markaz Buhuth wa-Dirasat al-Madinah 
al-Munawwarah, series no. 14, pp. 215-65. 

45 See Mamduh, Flam al-Qasi, p. 66; al-Fadanl, al- c Iqd al-Farid, pp. 7, 22, 
82, 100, 107; idem, al-Wafi, pp. 7, 51, 97, 112, 118. 

46 See al-Bakrl, Fayd al-Malik al-Wahhab, vol. 1, p. 273; al-Mu c allimI,^47Jm 
al-Makkiyyin, vol. 1, p. 526; c Abd al-Jabbar, Siyar wa-Tarajim, p. 71. 
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47 See Mirdad, al-Mukhtasar , vol. 1, p. 218; Mamduh, Flam al-Qasi , p. 
66. 

48 See Hurgronje, Mekka in the Later Part of 19th Century , pp. 262, 268. 

49 See al-Fadanl, al-Wafi ', pp. 7, 51, 97, 112, 118; Mamduh, Flam al-Qasi , 

p. 66. 

50 Ibid. 

51 See Mamduh, Flam al-Qasi , p. 66. 

See al-Fadanl, al-Jqdal-Farid , pp. 3, 113; idem, al-Wafi\ pp. 5, 117; al- 
Falimbanl, Mukhtar, Bulugh al-Amani , vol. 1, pp. 163, 165; vol. 3, p. 7; 
Abdullah, Syeikh Abdus Shamad , pp. 148-9. 

See Mamduh, Flam al-Qasi , p. 66; al-Falimbanl, Mukhtar, Bulugh al- 
Amani , vol. 1, p. 163. 

54 He relates that the reason for being known with this appellation was that to 

distinguished between himself who was physically tall and his compatriot 
Arshad b. Muhammad who was short, the Jaw is pilgrims called them 
Arshad *at-TawIF (tall) and Arshad 4 al-QasIr’ (short) respectively. See 
Mamduh, Tashnif al-As maf pp. 91-2. 

See Mamduh, Tashnifal-As ma\ pp. 90-3; al-Falimbanl, Mukhtar, Bulugh 
al-Amani , vol. 1, pp. 170-1; vol. 3, p. 7; al-Fadanl, al-Jqd al-Farid , pp. 
3-4. 

See Mamduh, Tashnifal-As ma\ pp. 90-3; al-Falimbanl, Mukhtar, Bulugh 
al-Amani , vol. 1, pp. 170-1; vol. 3, p. 7; al-Fadanl, al-Jqd al-Farid , pp. 
3-4. 

See al-Falimbanl, Mukhtar, Bulugh al-Amani , vol. 1, pp. 163, 165; al- 
Fadanl, al- Wafi\ p. 5; Mamduh, Tashnif al-Asmd\ p. 331; Abdullah, Syeikh 
Abdus Shamad , p. 141. For a list of Muhammad AzharFs works see Heer, 
A Concise Handlist , p. 40. 

58 See al-Fadanl, al-Wafi\ pp. 116-7; idem, al-Jqd al-Farid , pp. 112-3. 

See al-Fadanl, al-Jqd al-Farid , pp. 2, 13, 15, 32; idem, al-Wafi , pp. 5, 
23, 46, 58, 100, 108; al-Falimbanl, Mukhtar, Bulugh al-Amani\ vol. 1, p. 
176; vol. 3, p. 6. 

60 See at-TarmasI, Kifayat al-Mustafid , p. 41. 

61 For Mahfuz at-Tarmasr s biography and works see at-TarmasI, Kifayat al- 
Mustafid , pp. 41-3; al-Kattanl, Fahras al-Faharis , vol. 1, pp. 452-3, 503-4; 
: Abd al-Jabbar, Siyar wa-Tardjim , pp. 286-7; al-Mu : allimI, A c lam al- 
Makkiyyin , pp. 320-1; Heer, A Concise Handlist, p. 42; Bruinessen, Martin 
van, “Mahfuz b. 4 Abd Allah Al-Tarmasi” in Dictionnaire biographique 
des savants et grandes figures du monde musulman peripherique, du 
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XIXe siecle wSa nos jours (Fasc. no 1. Paris: CNRS-EHESS, 1992), pp. 
30-31. 

See al-Fadanl, al-Wafi , p. 141; al-Falimbanl, Mukhtar, Bulugh al-Amani\ 
vol. 1, p. 176; at-TarmasI, Kifayat al-Mustafid , p. 21 footnote. 

See al-Fadanl, al- c Iqdal-Farid , pp. 18, 66, 67, 69, 70, 90; idem, al-Wafi ’ 
pp. 5, 43, 89, 92, 94, 110, 123, 124, 134, 137, 139, 141; al-Falimbanl, 
Mukhtar, Bulugh al-Amani , vol. 3, p. 6; at-TarmasI, Kifayat al-Mustafid , 
pp. 7,41. 

64 See al-Fadanl, al- ( Iqdal-Farid , p. 90; idem, al-Wafi ', p. 141. 

For Salih as-Samaranrs biography, see Bruinessen, Martin van, “Saleh 
Darat in Dictionnaire biographique des savants et grandes figures du 
monde musulman peripherique , du XIXe siecle w^fia nos jours (Fasc. no 2. 
Paris: CNRS-EHESS, 1998), pp. 25-26; Abdullah, Wan Mohd Shaghir, 
Utusan Malaysia , 21 March 2005. 

66 Ibid. 

See al-Fadanl, al- c Iqdal-Farid , pp. 18, 66, 67, 69, 70, 90, 137; idem, al- 
Wafi. ; pp. 5,43, 89,92,94,110,123,124,134,137,139,141; al-Falimbanl, 
Mukhtar, Bulugh al-Amani vol. 3, p. 6; at-TarmasI, Kifayat al-Mustafid , 
pp. 7,41. 

68 Cf. al-Fadanl, al-Wdfi, pp. 5, 43, 89,92,94,110,123, 124, 134,137,139, 
141; idem, al-Aqdal-Farid , pp. 18, 66, 67, 69, 70, 90. 

For Arshad al-Banjari’s biography and works see Abdullah, Wan Mohd. 
Shaghir, Syeikh Muhammad Arsyad Al Banjari: Pengarang Sabilal 
Muhtadin (Kuala Lumpur, Khazanah Fathaniyah, 1990); Steenbrink, Karel 
A., “Shaykh Mohammad Arsyad al-Banjari 1710-1812, Tokoh Fiqih dan 
Tasawuf. in his Beberapa Aspek Tentang Islam di Indonesia Abad ke-19 
(Jakarta, Bulan Bintang, 1984), pp. 91-100; Heer, A Concise Handlist, pp. 
39-40. For a discussion on Arshad al-Banjari’s personalities and thoughts 
see an Arabic article by Anwar, Khairil, “ c Ulama ? Indunlsiyya al-Qarn al- 
Thamin c Ashar: Tarjamah Muhammad Arshad al-Banjari wa Afkaruhu." 
Studia Islamika , 3, 4 (1996), pp. 137-64. 

It is important to note that al-Banjari’s name in al- r Iqd al-Farid is distorted 
to Arshad b. c Abd as-Samad al-Banjari instead of the correct Arshad b. 
c Abd Allah al-Banjari as in al-Wafi. See al-Fadanl, al- c Iqd al-Farid , pp. 4, 
5, 8,31, 35, 37, 38,43, 52, 55, 56, passim; idem, al-Wafi, pp. 7,11,59, 61, 
65, 68, 69, 70, 73, 74, 76, 77, 78, 81, 88, 91, 94, 96, 100, 101, 102, 105, 
116, 117, 119, 121, 127, 129,130, 133,137, 138, 139,143; al-Falimbanl, 
Mukhtar, Bulugh al-Amani, vol. 3, p. 25. 
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71 See al-Fadanl, al-Wafi, pp. 7, 59, 61, 65, 73, 76, 77, 81, 91, 94, 100, 101, 
116, 117, 119, 121, 129, 139, 143. 

72 Ibid, , pp. 11, 50, 55, 70, 74, 105, 130, 133, 138; al-Falimbanl, Mukhtar, 
Bulugh al-Amani ' vol. 1, p. 170; vol. 3, p. 45. 

See al-Fadanl, al-Wafi', pp. 68, 69, 78, 88, 96, 102, 137; idem, al- c Iqd 
al-Farid , p. 46. 

74 See Mamduh, Tashnif al-Asma\ p. 409. 

See Steenbrink, “Shaykh Mohammad Arsyad al-Banjari 1710 -1812,” p. 
96. 

76 Cf. al-Fadanl, al-Wafi, pp. 7,11, 50, 55, 59, 61, 65, 68, 69, 70,73,74, 76, 
77, 78, 81, 88, 91, 94, 96, 100, 101, 102, 105, 115, 116, 117, 119, 121, 
127, 129, 130, 133, 137, 138, 139. 

See al-Fadanl, al- ( Iqd al-Farid , pp. 4,12,17,20,24, 30, 33, 38,42,44,45, 
46,47,49, 53, 54, 56, 58, 60, 61, 63, 64; idem, al-Arba c un al-Buldaniyyah , 
p. 66; idem, al-Wafi\ pp. 7, 16, 22, 44, 45, 48, 50, 53, 61, 64, 65, 67, 68, 
70, 72, 77, 80,81,83,85,86, 87,88,92,99, 104, 107, 114, 115, 116, 117, 
118, 120, 121, 125, 127, 128, 135, 143; al-Fahmbanl, Mukhtar, Bulugh 
al-Amani , vol. 1, p. 164; vol. 3, pp. 25, 80; 

78 See al-Fadanl, al-Wafi, p. 7; idem, al- c Iqd al-Farid , p. 4; al-Falimbanl, 
Mukhtar, Bulugh al-Amani', vol. 1, p. 164; vol. 3, p. 25. 

See al-Falimbanl, Mukhtar, Bulugh al-Amani\ vol. 1, p. 170. 

80 See al-Fadanl, al-Wafi, pp. 7, 10, 16, 22, 45, 50, 53, 61, 64, 65, 67, 68, 
70, 72, 77, 80, 81, 85, 86, 87, 92, 99, 104, 107, 114, 115, 116, 117, 118, 
121, 125, 128, 143. 

81 Ibid , pp. 10, 45, 103, 135; al-Falimbanl, Mukhtar, Bulugh al-Amani , vol. 
l,p. 170. 

See al-Fadanl, al-Wafi\ p. 45; idem, al- c Iqd al-Farid , p. 14. 

83 See al-Fadanl, al- ( Iqdal-Farid , p. 7; idem, al-Wafi , p. 10. 

84 See al-Fadanl, al-Wafi, pp. 44,48,67,80,83, 88,107,118,120,125,127; 
idem, al-Qawl al-Jamil, p. 21; al-Falimbanl, Mukhtar, Bulugh al-Amani\ 
vol. 1, p. 173; vol. 3, p. 20. 

85 al-Fadanl, al-Wafi, pp. 110, 122. 

86 See al-Falimbani, al-'Urwat al-Wuthqa, MSS 2086, pp. 1, 2. 

See Mamduh, Flam al-Qasi, p. 79; al-Fadanl, Nahj as-Salamah , p. 10. 
See al-Muradl, Salk ad-Durar, vol. 2, pp. 9-10; Kahhalah, Mu jam al- 
Mu’allifin, vol. 3, p. 127; al-Baghdadl, Hadiyyat al- c Arifin, vol. 1, p. 
250. 

See al-Muradl, Salk ad-Durar, vol. 2, pp. 10-1; Kahhalah, Mu jam al- 
Mu’allifin, vol. 3, p. 127. 
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90 See al-Jabarfi, Tarikh c Aja’ib al-Athar, vol. 3, pp. 222-3. 

91 See al-Fadanl, Nahj as-Salamah , p. 10; al-Falimbanl, Mukhtar, Bulugh 
al-Amani , vol. 1, p. 43. 

See Mamduh, Flam al-Qasi , p. 79; al-Fadanl, Nahj as-Salamah , p. 10. 
See al-Fadanl, al- c Iqd al-Farid , pp. 64, 82; idem, al-Wafi , pp. 87, 97. 
For his biography see Zabarah, Nayl al-Watar , vol. 2, pp. 478-80; ash- 
Shawkanl, al-Badr at-Tali\ vol. 2, p. 199. 

94 See al-Fadanl, al- c Iqdal-Farid , p. 64; idem, al-Wafi , p. 87. 

Cf. al-Fadanl, Afa/y as-Salamah , p. 10; Mamduh, Flam al-Qasi ’ p. 79. 
For his biography see Abdullah, Penyebaran Islam , vol. 8, pp. 45-55. For 
a list of his works see Heer, ^4 Concise Handlist , p. 43. 

97 See al-Banjarl, Nafis, ad-Durr an-Nafis , pp. 37-8. 

Cf. Abdullah, Penyebaran Islam , vol. 8, p. 47; idem, Syeikh Abdus Shamad , 
p. 94. 

99 See al-Banjarl, Nafis, ad-Durr an-Nafis , p. 37. 

100 Ibid , pp. 5, 7, 9, 12, 14, 16, 18, 21, 23, 25, 27, 32. It is important to note 
that al-Banjarl himself dates his work as 1200/1785, but he must have 
made an addition after attending the lecture of Muhammad al-Jawharl 
in 1201/1786. A brief discussion of al-Jawharrs lecture appears after an 
addendum given by the term fa’idah. See, ibid , p. 25. 

101 See al-Banjarl, Nafis, ad-Durr an-Nafis , pp. 19, 23, 24, 31. 

102 For Dawud al-Fatanl’s biography and works see Voorhoeve (d. 1996), 
P., 44 Dawud b. c Abd Allah b. Idris al-Fatam” in EF (Leiden, E. J. Brill; 
London, Luzac & Co., 1965), vol. 2, p. 183; Abdullah, Syeikh Daud , 
especially pp. 9-54; idem, Perkembangan IImu Tasawuf pp. 122-57; idem, 
Perkembangan IImu Fiqh , pp. 86-105; idem, Penyebaran Islam , vol. 10, 
pp. 1-42; Heer, A Concise Handlist , pp. 26-30. 

103 See Chapter 1, pp. 12-16; Chapter 2, pp. 37, 51, 53; Chapter 3, p. 115; 
Chapter 4, pp. 199, 204-207; Chapter 5, p. 260. 

104 See Matheson, Virginia, and Hooker, M. B., ATawi literature in Patani: 
the maintenance of an Islamic Tradition' in JMBRAS (61, 1, 1988), pp. 
19-26. 

105 See al-Fatanl (d. 1263/1846), Dawud b. c Abd Allah b. Idris al-JawI, Idah 
al-Bab li-Murid an-Nikah bi ‘s-Sawab (Pulau Pinang, Percetakan Almuarif 
Sdn. Bhd., s.a.), p. 58; idem, al-Bahjat al-Mardiyyahfi c Udhri Takhalluf al- 
Ma ’mum c an I-Imam Thalathat Arkan Tawilah (Pulau Pinang, Percetakan 
Almuarif Sdn. Bhd., s.a.), p. 42. 

106 For further information on the history of Pattani see Syukri, Ibrahim, 
History of the Malay Kingdom of Patani , translated by C. Bailey and J. 
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N. Miksic (Athens, Ohio University, Center for International Studies, 
1985). 

107 See Hurgronje, Mekka in the Later Part of 19th Century , pp. 187, 241, 
254. 

108 See al-Fadanl, al-Wafi , p. 122; idem, al-Lqd al-Farld , p. 118. 

109 Cf. Abdullah, Penyebaran Islam , vol. 10, pp. 2-3; idem, Syeikh Daud , pp. 
23-4. 

110 See Murtada az-Zabldl, Alfiyyat as-Sanad , ed. Ya c qubl, pp. 69-71. 

111 See al-Fatanl (d. 1260/1845), Dawud b. c Abd Allah b. Idris, Diya’ al-Murld 
fi Marifat Kalimat at-Taw hid (Pulau Pinang, Percetakan Almuarif Sdn. 
Bhd., s.a.), p. 53. 

112 See al-Fatanl (d. 1263/1846), Dawud b. c Abd Allah b. Idris al-JawI, 
[Risalah Tasawwuf | (National Library of Malaysia, MSS 2526), fols. 2, 
3, 6. 
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Mukallal, pp. 345-9; idem, Abjad aWUlum , vol. 3, pp. 153-4; al-Baytar, 
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1, p. 186; Zabarah, Nayl al-Watar , vol. 2, pp. 47-50; az-Zirikll, al-AIam, 
vol. 3, p. 307; al-Baghdadl, Hadiyyat al-Arifln , vol. 1, p. 557; idem, 
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591, 672; al-Kattanl, Fahras al-Faharis , vol. 2, pp. 250-1, 695-700; al- 
Habshl, c Abd Allah, Masadir al-Fikr al-Islaml , pp. 84, 279, 361, 399, 
561; al-Ahdall, al-Qawl al-A c dal , pp. 124-6; al-Habshl, c Uqud al-La’al , 
pp. 184-190, 192-257; Kahhalah, Muljam al-Mu’allifin , vol. 5, p. 140; 
al-Fadanl, Nahjas-Salamah, pp. 4,21; idem, Ithaf al-Ikhwan, p. 82; idem, 
Ithaf at-Talib as-Sirrl p. 89; idem, Faydal-Mubdi\ p. 11; Quds, al-Futuhat 
al-Qudsiyyah , p. 5; al-Malikl, al- c Uqud al-Lu ’lu ’iah, p. 98; Brockelmann, 
GAL (S) N vol. II, p. 817. 

114 See al-Qannujl, at-Taj al-Mukallal , p. 345; idem, Abjad al- c Ulum , vol. 3, 
p. 154. 

115 See ash-Shawkanl, al-Badr at-Tali f , vol. 1, p. 186; Zabarah, Nayl al- Watar , 
vol. 2, p. 50. 

116 Cf. Zabarah, Nayl al-Watar , vol. 2, pp. 329-30; idem, Nuzhat an-Nazar , 
vol. l,pp. 136-7, 310, 311;Mamduh, Tashnlf al-Asma c , pp. 69-70, 234-5, 
324. 
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AI-FalimbanT’s Writings: A Critical 
Assessment 


Introduction 

The previous chapters have shown that al-Falimbanl travelled widely 
to various centres of Islamic learning and studied with and met many 
prominent Muslim scholars of his time. He acquired knowledge in every 
major Islamic discipline, which can be seen from the list of books he read 
with his teachers . 1 From this wide base of scholarship one would expect 
that his own writings would reflect his vast learning and experience. But 
when consulting the existing contemporary studies on al-Falimbanl’s life 
and writings, we find them lacking. None of these contemporary studies 
have produced an accurate account of al-Falimbam’s writings. 

Voorhoeve was the first to provide a biography of al-Falimbam 
and enumerates within it five core works. These are respectively: Zahrat 
al-Murid , Hiddyat as-Sdlikin , Sayr as-Sdlikin , al- c Urwat cil-Wuthqd 
and Nasihat cil-Muslimin . 2 Later generations of scholars built on this 
foundation. The next major study on al-Falimbanl was done by El- 
Muhammady who follows Voorhoeve, listing one further treatise, Rdtib 
c Abd as-Samcid? He included the Rdtib , taken from Brockelmann’s list 
of manuscripts. However, Brockelmann only lists two of al-Falimbam’s 
writings, the Rdtib and Nasihcit al-Muslimin . 4 Citing El-Muhammady, 
Drewes includes all of the above and was also the first to conclusively 
attribute Tuhfat ar-Rdghibin to al-Falimbanl, building upon Voorhoeve’s 
ascription . 5 Quzwain added one further work to this growing list, which 
was Zdd al-Muttaqin . 6 

Using these eight texts as a base, further research has thus far 
uncovered a total of twelve texts attributed to al-Falimbam. This brings 
the total number of his output to twenty, of which three have been wrongly 
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attributed, as we shall see below. Starting with the texts listed above I 
will highlight his scholarly contributions in various fields relating to the 
Malay socio-religious and intellectual milieu. I will also discuss a number 
of his writings that have not been identified or utilised previously which 
show that although he was committed to Sufism and wrote extensively 
on the subject, he was also proficient in other disciplines including/?*/// 
and hadfth. This will provide us with a more comprehensive view of 
al-Falimbani’s scholarly and intellectual significance. 

AI-FalimbanT’s Writings Listed by 
Contemporary Scholars 

The first text mentioned above was his Zahrat al-Murid fi Baydn 
Kalimat cit-Tawhid (The Flower for the Seeker on the Exposition of the 
Proclamation of the Oneness [of God]). Al-Falimbani himself tells in this 
book that in the year 1178/1765, “a savant and a very learned scholar and 
the master of renowned authorship” ( al- ’dlim al-'alldmoh sahib at-ta ’Iff 
al-mashhur ) from Egypt, Ahmad b. ‘Abd al-Mun'im ad-Damanhuri, 
arrived in Mecca for his pilgrimage. 7 Al-Falimbani attended his series 
of lectures, taking his own notes and was asked afterwards by a fellow 
compatriot to translate this into Malay for the benefit of his close circle 
which he refers to as 'ha d al-muhibbfn .’ It is my contention that is one 
of his earliest writings, as it was completed in Mecca on Wednesday, 
23Dhu al-Hijjah 1178/12 June 1765. 8 This work was completed when 
he was around forty-six years old. One would expect at this age that al- 
Falimbani would have been in the prime of his writing career. Analysis 
of this work, however, leads me to conclude that this is his first output. 

Textual analysis gives the impression that al-Falimbanl was 
concerned most probably about forgetting the contents of what was read 
as he states that “after the lectures, I took notes fearing forgetfulness” 
(bad al-qird’ah katabtu taqrirahu khawf an-nisydn). 9 This perhaps 
shows his lack of experience in producing scholarly texts, because an 
established scholar would most likely not include such an admission. 
This is further highlighted due to the fact that he uses an honorific to 
designate his humility and incapacity in comparison to ad-Damanhuri. 
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Compared to the lofty title given above, al-Falimbanl describes himself 
as “the worthless in need of God” ( al-haqir al-faqir ild Allah ). 10 If he was 
simply attempting to show humility, he would have used the latter title 
without the admission above. This further finds support in that this was 
the only place in his works where he included such an admission. 

This text itself is based on his Arabic notes forming the matn with 
explanation in Malay. The main topic is the relationship between mantiq 
(logic) and usul ad-din (scholastic theology). In addition to this, he also 
delves into Arabic grammar ( nahw ). Among the authoritative scholars 
and their writings listed in this tract are as-Sanusi and his exposition 
on Umm al-Bardhin , as-Suhayml and his commentary on al-Hudhudi 
(Muhammad b. Mansur al-Hudhudl’s commentary on Umm al-Bardhin ), 
Ibn Hajar al-Haytaml and his Tuhfat [al-Muhtaj], al-Minhdj \al-Qawim\ 
and [< al-Fldm hi-] QawdtV al-Isldm. He also mentions his teacher c Ata’ 
Allah b. Ahmad al-Azharl al-Misri al-Makkl and his book entitled al- c Iqd 
al-Faridfi Tahqiq Kalimat at-Tawhid. 

Although the Zahrat al-Murid was mentioned by several 
contemporary scholars (except Brockelmann above), it is clear that they 
did not consult the text thoroughly, if at all. If they had consulted the text, 
they would see its value as a source in charting the religious disagreement 
in the Malay Archipelago at that time. Three main issues are discussed 
in the text; first, engaging in debates on advanced topics in front of the 
uneducated masses, for the sake of showing off and to be known as a 
scholar. The second issue relates to takfir (accusation of unbelief), and the 
third and final topic is regarding those who have only basic knowledge 
but engage in debates on advanced issues. 11 In discussing these topics, 
al-Falimbam calls them people from “the land below the wind” (< dibawah 
an gin), in other words, those ‘scholars’ from the Malay Archipelago with 
whom he disagrees with, in three distinct categories. 

In giving advice to his novice students ( mubtadi ), he recommends 
that they do not engage in advanced discussion regarding the attributes 
and essence of God, as found in the affirmation and negation in the 
shahddah (there is no deity but Allah). He contrasts this with the first 
deviated group, who, according to him are the ignorant people ( jdhil ) 
who teach this subject in depth in order to receive the status, prestige and 
material benefits of being known as an c dlim (savant). This knowledge 
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is not required by the novice, as acquiring detailed knowledge of Him 
at-tawhid is not an individual obligation (fardu c ayn) on everyone. 12 

The second group from the ‘land below the wind’ that al- 
Falimbanl mentions are those who accuse a believer of unbelief (kufr) 
without knowledge or certain evidence and without possessing detailed 
knowledge of their error. He comments that this is happening en masse , 
and highlights the danger of such action mentioning that whoever accuses 
another Muslim of unbelief without proof has it rebound upon himself. 
He supports his position by paraphrasing the widely known hadith on 
the subject [man kaffara mu ’minan faqadkafar\. He further supports his 
argument by citing the kitdb ar-riddah (book or chapter on apostasy) from 
Ibn Hajar’s Tuhfah who is considered a major authority in the ShafiT 
madhhab , 13 stating that: 

It is impermissible to call the children of a Muslim unbelievers, 
even if they do not pronounce the shahadah once in their life time 
or leam the twenty attributes (of God); even to the extent that they 
committed vice throughout their life. We cannot call such a person 
an unbeliever unless his action shows his kufr , or his statements 
reflect unbelief, or he directly affirms belief which is kufr. iA 

Furthermore, al-Falimbanl states that it is improper to make a 
judgment about someone’s belief unless it is based on certainty or proven 
evidence, and that no one is capable of judging until learning the Him 
ash-shara c (Islamic law ),fiqh (jurisprudence), and tawhid (Divine Unity) 
from a credible and adept scholar. 15 

The third and last group that he mentions and criticises are those 
who discuss subjects for which they are not qualified. For instance, 
those who have recently completed studying al-Ajurumiyyah and Umm 
al-Bardhin , foundational texts in Arabic grammar and creed respectively, 
claiming themselves to be learned and capable of engaging in discussion 
of Him usul ad-din (Principles of the Religion), to the extent that this 
leads to accusing others of kufr. This is improper even if proficient in Him 
an-nahw (Arabic grammar), without mastering other Islamic sciences 
such as Him al-mantiq (logic) and other subjects. 16 

From this discussion, which takes about one quarter of the Zalirat 
al-Murid , we can observe a number of important points. Firstly, he is 
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primarily addressing his close students but in illustrating his advice he 
refers to the volatile situation in the Malay Archipelago at that time. 
Secondly, this highlights that al-Falimbanl is acutely aware of the 
religious discontent in his homeland and feels the need to address these 
issues directly. Thirdly, this implies that he maintained contact with his 
homeland through both correspondence and students. Lastly, he knows 
that from among his students, a number would return home and engage 
these issues directly. 

One further observation that can be made is that his methodology 
in advising his students shows his intellectual ability to relate specific 
issues to a wider, contemporary context. c Abd ar-Rahman al-Ahdal 
reports regarding his teacher, al-Falimbanl, in his cin-Nafas al-Yamdni 
that “he continued to emphasise to me the ethics of giving legal opinions 
( fatwd); that a mufti should not be confined merely to the question as 
this is insufficient. Rather, if he has knowledge of the current situation 
it must be perceived in his answer, as in this way, those engaged in this 
field know the religious benefits.” 17 

Based on the evidence that numerous manuscript copies are 
available in several libraries, 18 we can deduce that perhaps this work was 
once popular and widely circulated in the Archipelago, especially in the 
eighteenth and nineteenth centuries, but later its popularity declined as 
other new works were written and produced that supplanted it. 

The second major work from the list (of al-Falimbanl’s works) is 
Hiddyat as-Sdlikin jr Suluk Maslak al-Muttaqin (Guidance to Spiritual 
Seekers on following the manner of the Pious), which according to 
al-Falimbanl, was completed in Mecca, Tuesday, 5 Muharram 1192/3 
February 1778. This treatise is a Malay translation and adaptation of 
al-Ghazall’s Bidayat al-Hiddyah (The Beginning of Guidance ), being 
perhaps second to Sayr as-Sdlikin in terms of popularity and prevalence 
among the list of al-Fahmbam’s works. Several reprints and editions of 
this text can be found, in addition to Hiddyat as-Sdlikin being widely 
used as a textbook for students of Sufism in pesantren (traditional Islamic 
religious learning centres) up to the present day. 19 

Though al-Falimbanl relies heavily on al-Ghazall’s Bidayat al- 
Hiddyah of course - since this is essentially a translation, it is obvious 
from examining the text itself that he supplemented al-Ghazall’s original 
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text with his own additions taken from a variety of sources. In giving 
an indication of the scope of his work, al-Falimbanl mentions in his 
introduction (in both Arabic and Malay) that he wishes to translate into 
Malay the questions found in Biddyat al-Hidayah , with additions he 
deems beneficial to those who do not understand Arabic ( ahbabtu an 
utarjim masd ’ilahu ma f a ziddat masd ’il nafisali fi hddhd al-kitdb hi- 
kaldm al-Jdwi li-yantafi c man Id ma'rifat lahu bi-kaldm al- c Arab). 20 

Deeper analysis of the text makes clear that al-Falimbanl based his 
supplements on his knowledge of numerous important Islamic works by 
renowned scholars of earlier generations, whom he listed in the Hiddyat 
as-Sdlikm itself For instance, on the topic of ethics and Sufism, he refers 
to several books, such as al-Ghazall’s Minhdj al-'Abidin, Ihyd 1 r Ulum 
ad-Dfn , Kitdb al-ArbaJn fi Usui ad-Din, and Mukhtasar al-Ihyd ', c Abd 
Allah al-Haddad’s an-Nasaih ad-Dmiyyah , ash-Sha‘rani’s al-Yawdqit 
wa ‘ l-Jawdhir , Madarij as-Sdlikm , f Uhud al-Muhammadiyyah , c Uhud 
al-Mashdyikh , and Durar a l-Jawdhir, Ibn c Abbad’s Shark al-Hikam , 
Ibn c Ata’ Allah’s al-Hikam , at-TanwlrfiIsqdt at-Tadbir , and Miftdh al- 
Faldh , as-Suhrawardl’s c Awdrif at-Ma drif al-Qushayri’s ar-Risdlah , 
c Abd al-Qadir al- c Aydarus’s ad-Durr ath-Thamm, Ahmad al-Qushashl’s 
Bustdn al- Arif hi, c Abd al-Qadir al-Fakihl’s al-Kifdyah fi Shark Biddyat 
al-Hidayah , C A1I al-Marsafi’s Manhaj as-Sdlik ila Ashraf al-Masdlik 
and Abu Talib al-Makkl’s Qut al-Quliib. 21 In addition, al-Falimbanl on 
three occasions cited the opinion of his teacher as-Samman from his an- 
Nafahdt al-Ildhiyyah fi Kayfiyyat Suliik at-Tariqat al-Muhammadiyyah . 22 
On advising his students to use their time beneficially through the 
remembrance of God by diligent daily recitations of awrdd (spiritual 
litanies), he recommends them to consult his own compilation of litanies 
entitled al-'Urwat al-Wuthqd wa-Silsilat al-Walial-AtqdP 

He also includes among his sources several Shafi c I fiqh and hadith 
books such as, Ibn Hajar al-Haytaml’s al-Minhdj al-Qawim , Taj ad-DIn 
as-Subkl’s at-Tarshih li-Baydn Salat at-Tasbih, Zakariyya al-Ansarl’s 
Shark ar-Rawd , al-MunawI’s commentary on as-Suyuti’s al-JdmV 
as-Saghir (entitled Fayd al-Qadir Shark al-JdmV as-Saghir), Ibrahim 
al-Kuranl’s Iqdz al-Qawdbil li ‘t-Taqarrub hi ‘ n-Nawdfil , and his own 
Jawi predecessor, c Abd ar-Ra’uf as-Sinklll’s c Umdat al-Muhtdjm (quoted 
twice). 24 
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It is also important at this point to highlight that al-Fahmbanl pays 
special attention to the fiqh positions of the Sufis , often giving supporting 
examples of their rulings. For instance, on the question of the four 
rcik'ahs supererogatory prayers before the obligatory Zuhur (midday) 
prayer, al-Falimbanl says that these are sunnali mu ’ahkadah (confirmed 
as sunnah) in the opinion of the ahl at-tasawwuf 25 He further relates that 
the two rak'ahs after the Maghrib (sunset) prayer are sunnah mu 'akkadah 
according to the opinions of both the c ulamd 9 as-Sufiyyah and the fuqahd 9 
(jurists). 26 Whilst discussing the four rak'ahs supererogatory prayers after 
the Jum c ah congregational prayer (on Fridays), al-Falimbanl explains 
that the fuqahd 9 and the ahl at-tasawwuf differ in that two rak'ahs are 
sunnah mu 9 akkadah and two afterwards are sunnah ghayr mu 9 akkadah 
(optional) in the judgment of the former, whereas all four or even up to 
six rak'ahs are sunnah mu 9 akkadah in the ruling of the latter. 27 

In addition, he points out the different opinions on fiqh questions 
according to the four Sunni madhhabs. For instance, although he adheres 
to the Shall C I madhhab , on the usage of az-zabdd (substance secreted by 
civet, used in perfumes), he says it is makruh (disliked and discouraged) 
because it is najis (ritually impure) supporting his view with the opinion 
of the Hanball School of Islamic jurisprudence. 28 This, without doubt, 
shows his deep and wide perceptions in the field of sharbah law, in that 
he is able to broadly discuss the issue in question with ease. Perhaps this 
also indicates that he was broad-minded enough to consider the opinion 
of all four Sunni legal schools when he perceived one of them to be 
more acceptable to him regarding a particular issue. On one occasion in 
Hiddyat as-Sdlikin , he presents the opinion of the mufti of Medina in his 
time, his teacher Muhammad b. Sulayman al-Kurdl as an authoritative 
and reliable one (< qawl mu'tamad) on the permissibility of accepting 
gifts from a ruler. 29 

Upon analysing the contents of the Hiddyat as-Sdlikm further, it 
becomes clear that the text is not only a translation of al-Ghazali’s Biddyat 
al-Hiddyah , but has numerous additions taken from other sources. For 
instance, the Hiddyat as-Sdlikin is composed of a preface, seven chapters 
and conclusion, whilst al-Ghazall’s text only includes three major chapters 
and a conclusion. Thus, subjects found in the Hiddyah such as the benefits 
of useful knowledge ( al- dim an-ndfb ), the benefits of those who strive to 
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attain it, explicit explanations of the fundamentals of the Sunni creed, the 
4 way’ ( kayfiyyah ) of acts of worship for various supererogatory prayers 
such as al-ishrdq (at sunrise), al-istakhdrah (making a choice), ad-duhd 
(prayer at mid-morning), at-tasbih (glorification), al-hdjali (prayer for 
requesting a need), and numerous additions on the discussion of avoiding 
wrongdoing ( ijtindb al-mci'asi ), to name a few, are all inclusions from 
al-Falimbanl himself. 30 

It is thus clear that al-Fahmbanl was not merely translating the 
Bidayat al-Hiddycih but more precisely, he was rendering and transforming 
the work of al-Ghazall to suit and cater for the needs of his students and 
to provide a better understanding to his compatriots who have little or 
no knowledge of Arabic as indicated in his prologue. This is reflected 
further in his Sayr as-Salikin where he refers to Bidayat al-Hiddyali four 
times and strongly recommends it to the mubtadi (novice) seeking the 
tariqah. He adds that it comprises all the essential components of usul 
ad-din, fiqh, tasawwuf and dhikr as well as ethics ( akhldq ). 31 

The popularity of the Hidayat as-Sdlikin is further proven not just 
from its wide usage in contemporary times, but also from the numerous 
editions and reprints that it underwent during the early publication 
period in the nineteenth century. This perhaps shows its popularity and 
its constant demand among the Malay students and the wider audience 
public. Throughout my research, I have been able to locate copies of 
several published editions of this text. These include, the earliest printed 
copy dated RabT al-Akhir 1298/March 1881 in which the proof-reader, 
Ahmad b. Muhammad Zayn al-Fatanl (1856-1908), clearly indicates in 
the colophon that it was the first Malay text to be printed in Egypt by 
al-Matba'at al-Misriyyah, based on the handwritten copy of a certain 
Shaykh Hasan at-Tukhl, who was perhaps an Egyptian calligrapher. Five 
years later, in 1303/1885, al-Matba c at al-MIriyyah in Mecca followed 
this by publishing their first edition of this work. On 25 Jumada al-Ula 
1311/4 December 1893, a copy written by Ahmad b. Mula Baha’ ad-DIn, 
kliatib ad-Dabul, possibly an Indian calligrapher, was printed in India 
in al-Matba c at al-Hasaniyyah, Bombay. In the same year, al-Matba c at 
al-MIriyyah, Mecca published another edition, perhaps its second, in 
Jumada ath-Thaniyah 1311/December 1893. In Egypt, an edited copy by 
Ilyas Ya'qub al-Azhari was published by Matba'at Dar Ihya’ al-Kutub 
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al- c Arabiyyah in Cairo on 15 Shawwal 1342/20 May 1924. 32 Thus, we 
can see that this epistle was printed frequently in several places. It has 
remained popular until today, as numerous editions, mostly transliterated 
from the Jdwl text to the Romanised characters are readily available in 
bookstores. 

It is worth noting that manuscript copies of the Hiddyat as-Sdlikln 
are abundantly available in most libraries holding Malay manuscripts. 33 
Consulting these manuscript copies, it is evident that this text gained 
popularity even during the lifetime of al-Falimbanl himself. From these, 
I found two copies dated 19 Jumada al-Akhirah 1225/22 July 1810 
and 15 Dhu al-Hijjah 1236/13 September 1821, kept in the National 
Library of Malaysia and Leiden, respectively. Furthermore, the latter 
was transcribed in Buleleng, Bali, indicating that this text was already 
widely circulated in the Archipelago as early as the first quarter of the 
nineteenth century. 34 

From the wide attention it received, one would expect that the 
Hiddyat as-Sdlikm would catch the notice of other scholars, especially 
among the Jdwls since it was written in Malay. Apart from proofreading 
the Egyptian and Meccan publications of this text, the aforementioned 
Ahmad al-Fatanl also wrote an encomium ( taqrlz ) in a rhyming poem 
in Arabic which clearly indicates the value of the contribution of al- 
Falimbanl, not only in translating, but also in supplementing al-Ghazall’s 
work by using additional source. 35 

Badd najmun fa-akhjala kulla najmin * wa-lu ’lu ’in fl uyuni 
‘ n-ndzirlnd 

A star emerged abashing all other stars, as pearls in the eyes of 
observers 

Fa-zannu ash-shamsa tabzughu qultu la, dhd * kitdbu hiddyatin li 
‘ s-saliklnd 

They supposed the sun had risen, I said no, that is the book of 
Guidance to Spiritual Seekers 

Kitdbun Idha yahdl kulla qdfin * sablla al-awliyd’i al-muttaqlnd 
A book that gleamed, guiding all followers to the path of the pious 
walls 

Kitdbun ahsana at-ta ’llfa Jihi * al-Falimbdnl imdmu as-sdlihlnd 
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A book excellently written by al-Falimbanl leader of the 
righteous 

Fa-ncizzamci fihi min kutub al-Ghazali * bi-md qad kdnci min durarin 
thamind 

He arranged in it from the books of al-Ghazali of its priceless 
pearls 

Wa-dhamma ilayhi minima fi siwahd * yawdqita al-hudd li 
7 - f dmilind 

Supplementing it from other sources, rubies of guidance for those 
who practice 

Mutarjamatan bi-alsinati al-malayu * fa-kana bi-ha kitaban 
mustablna 

Translated into the tongue of the Malay, making it a clearly 
accessible book 

Tajalld ba c da md tala ikhtifdhu * bi-husni at-tab 7 yurdi at- 
tdlibind 

Manifested after prolonged absenc with excellent printing gratifying 
students 

Bi-himmati man samd fadli ildha * imddi al-fakhri najli al- 
akrammd 

Determination of who exalted by grace of God, the prop of honour, 
the son of the noble 

Aqulu mu’arrikhan idh tamma tab'an * wa-an nithdrahu fi 
7 - f dlamind 

I date it on the completion of this edition, spreading in the world 
like confetti 

ahhibbdyd injald fa-anara hi ( t-tab 7 * najmu hiddyatin li 
1 s-sdlikina 

my beloved beget with printing illumine star of guidance for 
spiritual seekers 

23 85 332 114 93 420 23P 6 

wa-salli wa-salliman Rabbi f ala ‘l-Mustafa * wa ‘l-dli wa ‘rhamnd 
a mind 

God’s blessing and peace upon the Prophet and his house and God’s 
mercy upon us, amen. 
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It is important to consult the works of al-Falimbani’s Jdwi 
contemporaries and later generations to trace the attention his scholarship 
received and to highlight its importance in Malay scholarly literature. 
It is to be remembered that one of al-Falimbam’s students, Nawawl al- 
Bantanl, completed his Arabic text entitled Mardqi al-'Ubudiyyah Shark 
f aid Biddyat al-Hiddyah , a commentary on al-Ghazall’s Biddyat al- 
Hiddyah on 13 Dhu al-Qa c dah 1289/12 January 1873, almost one decade 
before the first printed edition of al-Falimbam’s Hiddyat as-Sdlikin 
appeared. Upon analysing the MardqiaWUbudiyyah , it is obvious that 
al-Bantanl also benefited from the Hiddyat as-Sdlikin , quoting it twice as 
part of his Arabic commentary despite the fact that al-Falimbam’s book 
was written in Malay. For instance, on commenting on a section from 
Biddyat al-Hiddyah , “ wa-ld tu c allim ahadan min ahlik... miqddr mdlik, 
fainnahum in ra’awhu ...” al-Bantanl points out that the word mdlik 
is read as md-laka i.e. what you have in terms of status ( martabah ) as 
chosen by Shaykh Yusuf as-Sinbillawayni. However, he says it can also 
be correctly read mdlik (with a kasrah ) i.e. your fortune or wealth, and 
this was the opinion of Shaykh c Abd as-Samad [al-Falimbanl]. 37 Thus, 
consulting such works provides us with an insight into the scholarly 
intellectual nexus and the transmission of knowledge from one generation 
of Malay scholars to another. 

The third major text from the above list of al-Falimbanl’s writings 
is Sayr as-Sdlikin ild dbddat Rabb al- c Alamin (Journey of the Spiritual 
Seekers towards Worshiping the Lord of the Universe), which is in 
four volumes and according to al-Falimbanl himself, was completed 
in four stages. He began writing the first volume in 1193/1779, which 
was completed in Mecca early 1194/1780, the second was completed 
in at-Ta’if on Saturday, 19 Ramadan 1195/8 September 1781, the third 
was completed in Mecca on Thursday, 19 Safar 1197/23 January 1783, 
and the fourth and final volume was completed in at-Ta’if on Sunday, 
20 Ramadan 1203/14 June 1789. Thus, the work took roughly ten years 
to complete. 

Analysing these dates, it can be deduced that it took al-Falimbanl 
approximately two years to complete each of the first three volumes 
and a further six years before he was able to complete the final volume. 
However, based on my research, it is evident that he was busy with other 
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writing projects during the six years between completing the third and 
fourth volumes. I have discovered a new epistle which he was working 
on between completing his third and fourth volumes (1197-1203/1783- 
1789). At this point it is important to point out that this epistle has 
never been mentioned by modem researchers, clearly indicating that 
it has not been known to modem scholarship. As further discussion on 
this epistle will follow shortly, it suffices to say that al-Falimbanl was 
writing on Islamic Law ( slicin'ah ) after finishing his third volume, since 
he completed the epistle in question in 1201/1787. 

Undoubtedly, the Sayr cis-Sdlikhi is the most popular text and 
the most widely circulated of all al-Fafimbanl’s works in the Malay 
Archipelago and it is upon this that his fame is chiefly based. It is 
also clear that this work is the largest among his works, and like al- 
Ghazall’s Ihyd' on which it is primarily based, this was his magnum 
opus. In producing this text, al-Falimbanl followed a similar pattern as 
the Hiddyat cis-Sdlikhi , by supplementing al-Ghazali’s original work 
with his own additions taken from a variety of sources, which will be 
discussed shortly. 

On giving an account on the scope of his work, al-Falimbanl 
mentions in his preface that God inspired him to translate into Malay the 
book of al-Ghazall entitled Lubdb Ihyd 9f Ulum ad-Din (The Essentials of 
the Revival of the Sciences of Religion) which combines all the knowledge 
of sharVah, usul ad-din and tasawwuf with [his own] precious additions 
deemed beneficial to those who have no knowledge of Arabic. 38 Though 
al-Falimbanl says that this text is a translation of al-Ghazali’s Lubdb , it 
is more accurate to describe it as an adaptation and rendition of it, as he 
includes his own expositions on al-Ghazall’s phrases to further clarify 
them, in addition to the substantial supplementary material taken from 
numerous other sources, including other works by al-Ghazall himself. 

It is important to consider the Sayr as-Sdlikin and al-GhazalF s Lubdb 
together and give a brief outline of al-Fahmbam’s objectives in producing 
this text. As indicated above, though al-Falimbanl clearly presents his 
work as a translation and adaptation of Lubdb Iliya 9 r Ulum ad-Din , the 
latter also known as Mukhtasar Ihyd ’'Ulum ad-Din (Abridgement of the 
Revival of the Sciences of Religion) and that he frequently mentions this 
name in his text, confusion still exists in modem studies which usually 
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assume that this work is a translation of al-Ghazall’s magnum opus 
Iliya’ c Ulum ad-DTn and not of the Lubdb or Mukhtasar. Upon further 
examination of the Sayr as-Sdlikfn , it is evident that al-Falimbanl clearly 
distinguished between the two works of al-Ghazall; he continuously 
differentiates between the Mukhtasar and the Iliya’? 9 This confusion is 
evidently due to the fact that the Lubdb or Mukhtasar of the Iliya’ did 
not achieve the same fame as the Ihyd ’ itself; most scholars have simply 
never been aware that al-Ghazall himself composed an abridgement of his 
Ihyd ’. In fact, several biographers of al-Ghazall, such as Haji Khallfah and 
al-Baghdadl, and modern scholars such as Ritter wrongly attributed this 
work to al-Ghazall’s younger brother Ahmad b. Muhammad al-Ghazall 
(d. 520/1126). In this regard, Ritter relates that “he [Ahmad] wrote an 
abridged version of the Kitdb al-Ihyd’ of his brother [i.e. Abu Hamid 
al-Ghazall] which has not survived.” 40 

I was able to locate and consult one of the earliest copies of this 
Mukhtasar Iliya ’ in the Library of the University of Leiden. 41 This copy 
has printed in the margins of al-Babl al-Halabl’s Nuzhat an-Nazirfn ff 
Tafsfr Aydt min Kitdb Rabli al- c Alamm , as published by Dar al-Kutub 
al- c Arabiyyah in Egypt in 1328/1910. 42 It clearly shows in the prologue 
that al-Ghazall himself abridged his own magnum opus Iliya ’ due to 
what he describes as the impracticability of carrying his voluminous 
work during travel. In his preface, al-Ghazall says “it occurred to me 
during some of my travels to extract from Ihyd’ c Ulum ad-DTn its pith 
due to the impracticability of carrying it along because of it enormous 
size. I embark on the task asking God to grant me success and supplicate 
Him for the best ...” {qad f anna Ifff bad asfdrf an astaklirij min Iliya’ 
f Ulum ad-Dfn lubdbahu li-ta ( adhdhur istishdbihi ma c a kibar hajmilii, 
fa-aqdamtu c ald dhdlik, mustawfiqan min Allah wa-mustakhfran lahu 
...). 43 Thus, it is clear that al-Falimbanl primarily based his translation 
on the Mukh tasar (abridgement) of the Ihyd ’ and not the original multi¬ 
volume Iliya ’. 

However, in terms of the arrangement of his text, al-Falimbanl 
follows al-Ghazall’s Iliya ’ by dividing his work into four arbd c (quarters). 
The first comprises acts of worship ( al- Lbdddt) dealing with creed, ritual 
purity, worship {salat), other types of prayer and devotion, almsgiving, 
fasting, and the pilgrimage; the second quarter deals with habitual acts 


232 


Chap 5.indd 232 


30/08/2016 11:09:51 


Al-Faliinbanl’s Writings 


or norms of daily behaviour (al-'addt) constituting books on proper 
conduct regarding eating habits, marriage, acquiring goods, travelling, 
and the like; the third quarter discusses mortal vices (< al-muhlikdt ) about 
destructive wrongdoings, and, after two general books (i.e. chapters) on 
the mysteries of the heart and how to control and educate it, the book 
gives counsel with regard to the various vices discussed previously. The 
fourth quarter, on the ways to salvation ( cil-munjiydt ) deals with the 
various stages, states and aspects of the mystical life, such as penitence, 
patience, gratitude, renunciation, trust in God, and love of Him. However, 
unlike al-Falimbanl’s Sayr as-Salikin , although the arrangement in the 
Mukhtasar followed that of the Iliya \ al-Ghazall’s abridgment did not 
follow the division into the four arba but only lists the contents according 
to chapters. 

Closer analysis of the text further reveals that al-Falimbanl 
supplemented his work with substantial additions taken from numerous 
important Islamic works by renowned scholars of previous generations. 
He mentioned these sources in various places throughout his Sayr as- 
Salikin but specifically in the third volume, when he recommends his 
students to consult his list of Sufi writings suitable for the three levels 
of competence, presenting them to match their abilities. According to 
al-Falimbanl, these works should be read by the salikln (travellers on the 
mystical path) progressively, from the most basic texts for the mubtadi 
(the novice), to more difficult for the mutawassit (the intermediate), and 
finally to the most difficult and complex for the muntahi (the adept). 44 At 
this point, it is important to remember that evidently, al-Falimbanl was 
already teaching his students when he wrote his presumed first book, 
Zalrrat al-Murid , in 1178/1765. However, the importance of his list 45 is 
that it indicates that by that time he composed the list he had reached the 
summit of his teaching career. He did not only list these numerous Sufi 
writings, but evidently had read all of them as he was able to arrange 
them according to the different levels and aptitudes of his students. In 
addition, as we shall see shortly, al-Falimbanl was very familiar with 
these works and had deep and profound knowledge and experience of 
tasawwuf in that he was able to provide commentary and opinions on 
all of these works. 
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To gain better insight into the additional materials he utilised, it is 
appropriate at this stage to give an outline of them. The number of Sufi 
writings that al-Falimbanl lists as suitable for the varied abilities of his 
students comprises a total of one hundred and ten books, to be precise. 46 
For the mubtadi , he listed fifty-five titles, including five works by al- 
Ghazall, nine works by ash-Sha c ram, three works by c Abd al-Qadir al- 
c Aydarus, two works by Taj ad-DIn an-Naqshabandl al-Hindl and Siddlq 
Khan al-Madanl respectively, five works by c Abd Allah al-Haddad, six 
works each of Mustafa al-Bakrl and as-Samman, one work each of Abu 
at-Talib al-Makkl, al-Qushayri, 'Abd al-Qadir al-JIlanl, as-Suhrawardl, 
Qasim al-Khanl, Zakariyya al-Ansarl, al-Qushashl, al-Kuranl, and c Abd 
Allah al-MIrghanl, plus several works by other less prominent scholars. 
Al-Falimbanl also includes one work by his compatriot, as-Sinklll’s 
r Umdat al-Muhtdjin and recommends three of his own works, Hiddyat 
as-Sdlikhi , Sayr as-Sdlikin and al- c Urwat al-Wuthqd as suitable for this 
novice level. Most of these works are primary texts comprising all the 
essential components of usul ad-din , jiqh , tasawwuf dhikr as well as 
akhldq , stressing the conformity of tariqah with shariah and the strict 
adherence to the latter before the sdlik can achieve spiritual progress 
along his mystical journey. 47 

As for the mutawassit , al-Falimbanl lists thirty-one titles, 
including three works by Ibn ' Ata’ Allah, particularly his al-Hikam and 
its commentaries by Ibn 'Abbad, Ahmad al-Marzuql, Ibn 'Allan an- 
Naqshabandl and al-Qushashl, the latter, according to al-Falimbanl was 
the most complex and profound commentary on al-Hikam** He then lists 
a work by Raslan ad-Dimashql wrongly titled as al-Hikam. However, 
from the title of its commentary, Path ar-Rahmdn by Zakariyya al-Ansari 
listed next, it is clear that this was Raslan ad-Dimashql’s Risalah fi 
‘ t-Tawhid . On describing the Path ar-Rahmdn , al-Falimbanl relates that 
this was the first text that he read with as-Samman when he started his 
studies with him. 49 

Moreover, he mentions a commentary by c Abd al-Ghanl an- 
Nabulusi on the work of Raslan. Though he does not provide any title 
for this commentary, it is clear that an-NabulusI wrote a commentary on 
Raslan’s Risalah entitled Khamrat al-Hdn wa-Rannat al-Alhdn. There 
is an error in Raslan’s book title in al-Falimbam’s list, perhaps by the 
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scribe. It is worth pointing out another error, probably by the scribe, here 
an-Nabulusi was described as the teacher of as-Samman (Shaykh c Abd 
al-Ghcim an-Ndbuluslguru shaykh kita Sidi Muhammad as-Samman). 50 
However, as far as I know, as-Samman had never studied directly with 
an-NabulusI; in fact, he was his grand-pupil through Mustafa al-Bakri. 
When an-Nabulusi died in 1731, as-Samman was only thirteen years old. 
This is further supported by a note in the Sayr as-Salikm itself, which 
clearly reveals that as-Samman did not study with an-NabulusI as he was 
mentioned as a student of al-Bakri, who in turn was a disciple of an- 
Nabulusl. In this regard, al-Falimbanl relates 64 ... Shaykh c Abd al-Ghani 
an-Ndbulusl ’ yaitu guru SidiShaykh Mustafa al-Bakri\ yaitu guru shaykh 
kita Sldl Shaykh as-Samman ’ [... an-NabulusI, a teacher of al-Bakri, who 
was a teacher of as-Samman]. 51 Al-Falimbanl then completes his list by 
including several theological works such as an-NabulusI’s Miftah al- 
Ma iyyah fi *t-Tariqat an-Naqshabandiyyah , ash-Sha c ranI’s al-Jawdhir 
wa ‘ l-Yawdqit , Muhammad Ghawth’s al-Jawdhir al-Khams, and several 
other works of al-JIlanl, al-Bakri, as-Samman and Siddiq al-Madam. 

The final and highest stage that the spiritual mystical traveller can 
attain is the level of the muntahi , where they are exposed to the most 
complex works on tasawwuf which are to an extent, controversial to 
non-Sufis. On top of the list for this level, consisting of twenty-four 
titles, are the works of Ibn al- c Arabi, which include his al-Futuhdt al- 
Makkiyyah , MawdqV an-Nujum and Fustis al-Hikam , with commentaries 
on the latter by Munla c Abd ar-Rahman al-Jami, an-Nabulusi and c Ali 
al-Mahayimi (or al-Maha’imi), al-Jili’s al-Insdn al-Kdmil , al-Ghazali’s 
as-Sirr al-Madnun bi-hi c ala Ghayr Ahlih 52 Mishkdt a I-An war f al- 
Maqsad al-AsndfiMand Asmd’Allah al-Husnd 54 and several chapters 
on dim al-haqlqah in his Iliya f c Ulum ad-Dhi , such as kitdb as-sabr , 
kitab ash-shukr , kitdb al-mahabbah , kitdb at-tawhid and the beginning 
of kitdb at-tawakkul (all these are actually main chapters in the Iliya), 
al-Burhanpuri’s at-Tuhfat al-Mursalah and its commentaries, including 
al-Kuranl’s Ithdf adh-Dhaki and an-NabulusI’s Nukhbat al-Mas’alah 
Shark at-Tuhfat al-Mursalah 55 and his Iddh al-Maqsud min Ma did Wahdat 
al-Wujud , ash-ShaTanrs Lawdqih al-Anwdr and Kashf al-Hijdb , ash- 
Shinnawl’s Mir ’at al-Haqd’iq and its commentary, C A1I al-Mahayimi’s 
Irddat ad-Daqa ’iq , and al-Kuranl’s al-Maslak al-MukhtarfiMa c rifat as- 


235 


Chap 5.indd 235 


30/08/2016 11:09:52 


Islam in the Malay World 


Sddir al-Awwalwa-Ahddth al- c Alam bi ‘l-Ikhtiydr. Finally, al-Falimbanl 
includes three works of his Jdwf predecessors, as-Sumatrani’s Jawhar 
al-Hciqd’iq and Tanbih at-Tulldb fi Ma'rifat al-Malik al-Wahhdb , and 
as-Sinklll’s Ta ’yid al-Baydn Hashiyat Iddh al-Bayan fi Tahqiq Masd’il 
al-A fan , and concluding the list with his own work, Zdd al-Muttaqm fi 
Tawhid Rabb al-'Alarum. 

It is important to remark that from the above lists, it is evident that 
al-Falimbam himself had attained the highest level of the sdlikin ; firstly, 
because he was allowed to read such advanced works with his teachers; 
secondly, fully grasping their contents, he was able to categorise them 
and recommend them further to other muntahl ; and thirdly and most 
significantly, he was competent in teaching these works to his students 
and in composing a work in the most advanced category; and finally, 
he was able to give his opinion regarding which among these works are 
more complicated or superior than the others. This is evident, for instance 
from his comments on the commentaries of al-Burhanpuri’s at-Tuhfat 
when he relates "... at-Tuhfat al-Mursalah by al-Burhanpurl and its 
commentaries by al-Kuranl, and Nukhbat al-Mas \alah Shark at-Tuhfat 
al-Mursalah by an-NabulusI ... and several other commentaries which 
I read. However, the commentary by an-NabulusI was the best out of all 
the commentaries I had seen.” 56 

Thus, with supplementary material excerpted from these writings, 
one can expect that his Sayr as-Sdlikm was far from being merely a 
translation of al-Ghazali’s work. Moreover, it should be noted that these 
were not the only books al-Falimbanl utilised for his comments as he 
clearly mentioned, for instance on questions relating to fiqh , he alludes to 
a number of fiqh books which he consulted and quoted but without naming 
them. 57 In addition to the above list of tasawwufbooks recommended for 
the mubtadi , he points out there are yet several other books suitable for 
this stage but does not name them, explaining that the list he provided 
(fifty-five titles) is more than sufficient for them. 58 

A particularly important point that we can deduce from analysing 
this list, is that al-Falimbanl was fully aware that his works, including his 
Sayr as-Sdlikm would eventually be accessible not only to his students 
in Mecca but also to his compatriots back in the Malay Archipelago. 
Realising this, he took the opportunity to list almost all major books 
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of tasawwuf (one hundred and ten titles) arranging them into three 
levels suitable for the varied abilities of his students, and at the same 
time, indirectly telling the Jawi learners which of these works were to 
be read and which were to be reserved only for the elite, as they were 
to be studied sequentially. This hypothesis perhaps finds its support by 
looking back at the earlier three distinct categories of people from the 
Malay Archipelago with whom al-Fafimbanl disagrees in his Zcihrat 
al-Murid. Thus, by understanding and being fully aware of the relevant 
books appropriate for both reading and teaching according to the three 
levels of competency, the Muslim public would be guided in their daily 
religious life and guarded from deviant teachings of the ignorant. Further 
evidence can be extracted from the Sayr as-Sdlikin itself as al-Falimbanl 
advise and warn saying “however, the tasciwwuf teachings included in 
the discussion of the c ilm al-haqiqah from the books for the third level 
[the muntahi ] are of no benefit to others, save the muntahi ; conversely, 
the mubtadf who had not fully comprehend the shariah and the aspect of 
tariqah , might be led astray or even to heresy by such works.” 59 This is 
perhaps the most logical reason why al-Falimbanl included three works 
from his Jawi predecessors among the books for the muntahi , indicating 
that they should not be read save by the adepts. 

Without properly consulting the Sayr as-Sdlikin and fully 
understanding the nature of al-Falimbanl’s works, this has often led 
modern scholars to accuse him of smuggling ideas and teachings alien 
to al-Ghazall into his work. Among such scholars, is our contemporary 
Abdul Fatah Haron, who claims that al-Falimbanl’s Sayr as-Sdlikin is 
confusing as it does not accord with the content of al-Ghazali’s Ihya\ 
with numerous additions from unnamed sources unavailable in the 
latter. 60 The Dutch scholar, Martin van Bruinessen also maintains that 
al-Falimbanl successfully smuggled into his Malay adaptations of al- 
Ghazall’s works some of the rejected doctrines, especially in his Sayr 
as-Sdlikin , such as elements of wahdat al-wujud taken from other sources, 
which seemed, according to van Bruinessen, quite alien to al-Ghazali’s 
Sunni mysticism. 61 However, this was not the case, as shown above; 
al-Falimbanl himself clearly points out that aside from translating the 
works of al-Ghazall, he did not ‘smuggle,’ but supplemented his work 
with invaluable additions that he deemed beneficial, particularly to those 
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who have little or no command of Arabic, and furthermore that these 
additional sources were clearly enumerated in his text. 

An example of such additions which al-Falimbanl deemed beneficial 
was the discussion on maqdmdt an-nafs as-sab ah or The seven stages of 
the soul’ which is portrayed as a journey of the soul within oneself to the 
Absolute and to the attainment of perfection. 62 As well as the Sufi doctrine 
of martabat tujuh or al-mardtib as-sab c ah (the seven grades of being). 63 
Deeper analysis of the text makes it clear that al-Falimbanl based his 
discussion on his knowledge of numerous important Sufi literatures such 
as Qasim al-Khanl’s as-Sayr wa ‘s-Suluk further expanding al-Ghazali’s 
existing three stages into maqdmdt an-nafs as-sab ( ah, 64 and quotes as 
authoritative sources al-Burhanpuri’s at-Tuhfat al-Mur sal ah, and works 
by Mustafa al-Bakrl, and as-Samman for his discussion on martabat 
tujuh. 65 In fact, al-Ghazall himself alludes to this issue in his discussion of 
the four levels of tawhld in his book (or chapter) on tawakkul. However, 
he purposely does not elaborate profoundly as he says that it is impossible 
to reveal such secrets, further quoting a Sufi phrase “revealing the Divine 
secret is unbelief’ {ifslidd sirr ar-rububiyyah kufr ). 66 

Such confusion is again evident to those who do not comprehend 
or might be worried about the intended mystical meaning of Sufi 
terminology. For instance, Haron was clearly confused in that he 
interpolates the popular Sufi teaching of martabat tujuh with the Sufi 
doctrine of wahdat al-wujud , and further accuses such dogma of deviation 
from the proper teaching of the sharl'ah. He adds, though the doctrine of 
wahdat al-wujud was championed by scholars such as Hamzah al-Fansuri, 
Shams ad-DIn as-Sumatranl, Nur ad-DIn ar-Ranlrl, Muhammad b. Fadl 
Allah al-Burhanpuri, c Abd as-Samad al-Falimbanl, Dawud al-Fatanl, 
Muhammad Nafis al-Banjari, and others, he believes that such teaching 
resembles the teaching of the esoterics ( al-Bdtiniyyah). To further support 
his arguments, Haron quotes as an authoritative source, Ahmad al-Khatlb 
al-MinkabawI’s (d. 1334/1916) ash-Shumus al-Ldmi'ah fi Radd Bida r 
Aid j-Mardtib as-Sab'ah 61 

However, on consulting this work, it is clear that al-MinkabawI 
himself did not oppose the teaching of martabat tujuh. He relates, “I, a 
destitute and weak person Ahmad Khatlb al-MinkabawI... the Imam and 
Khatlb (orator) of the ShafiT shrine ( al-Maqdm ash-Shdfi'i ), who lectures 
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at al-Masjid al-Haram says, in 1328/1910 a question posed and sent from 
the Archipelago regarding a short epistle attributed to al-Ghazall on the 
question of martcibat tujuh , requesting clarification whether it was his 
work or not, and whether the contents were sound or not, as the masses of 
the Jawis had strayed in believing that this was the esoteric knowledge or 
c ilm cil-bdtin according to the perception of sharp ah and further believing 
that whoever did not study this text is prone to die in kufr , a reason that 
leads the ignorant to diligently learn this work. Upon my perusal, I found 
the contents were lies, none were teachings of al-Ghazall or the scholars 
of Islam, and generally it contains blasphemy to words of God and His 
Prophet which leads to the hell fire.” 68 Such teaching, according to al- 
Minkabawl, was adopted from the Sufi doctrine of wahdat al-wujud by 
the ignorant who do not even understand the teaching at all, and do not 
grasp the meaning of the terminologies understood only by the adepts. 69 
Thus, al-MinkabawI did not reject the Sufi teachings of martcibat tujuh , 
however, he stresses that such texts contains terminologies which can 
only be comprehended by those who had attained the specific stages, and 
reminds the masses that such knowledge is only apprehended by those 
who comply with and fully adhere to the sharTah 70 

It is important to recall al-Ghazall’s own opinion on the Sufis so 
that we are aware of and able to compare the perception that al-Falimbam 
had of them. In describing the ways of tasawwuf al-Ghazall says “I 
knew that the complete mystic ‘way’ includes both intellectual belief 
and practical activity; the latter consists in getting rid of the obstacles in 
the self and in stripping off its base characteristics and vicious morals, so 
that the heart may attain to freedom from what is not God and to constant 
recollection of Him.” 71 

According to al-Ghazall, though he advanced to the highest possible 
comprehension of the intellectual side of Sufism by acquainting himself 
through reading books such as Abu Talib al-Makkl’s Qut al-Quliib , the 
works of al-Harith al-Muhasibl, the various narratives about al-Junayd, 
ash-Shibll and Abu Yazld al-Bistaml, and other discourses of their leading 
men, plus by oral instruction in the knowledge of tasawwuf he confessed 
that what is most distinctive of tasawwuf is something which cannot be 
apprehended by study, but rather only by dhawq (immediate experience), 
by ecstasy and by a moral change. 72 On realising this, al-Ghazall without 
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hesitation shows his advocacy by pointing out that the Sufi's were men 
who had real experiences, not men of words, and that he had progressed 
to the furthest possible stage by way of intellectual apprehension. What 
remained was not to be attained by oral instruction and study, but only 
by dhawq and by walking in the Sufis way . 73 

Al-Ghazall’s own words clearly reveal that although he does not 
proclaim the Sufi doctrine of wahdat al-wujud directly, he indicates that 
he supports and believes in it. In his Iliya \ on the discussion of different 
awrdd according to different circumstances, he says, “let it be known 
that the novice disciple (. al-mund) who cultivates for the Hereafter, the 
traveller on its path, can only be in one of these six states: he is either a 
worshipper, or a savant, or a learner, or a leader, or a practitioner, or a 
muwahhid (adherent of the absolute Oneness) absorbed in the One and 
only Eternal God ... the sixth: the muwahhid absorbed in the One and only 
Eternal God whose concerns have become a single concern, he does not 
love save God, does not fear except God, does not anticipate livelihood 
from other than God, does not see anything but sees God Most High in 
it. Those who attained this high stage, do not need a variety or range of 
awrdd , rather his special wird after his five daily prayers ( al-maktubdt ), 
is a single formula, which is the continuous presence of his heart with 
God in every state all the time .” 74 

This comes quite close to elements of wahdat al-wujud. Thus, to 
understand al-Falimbanl and his teachings better, we should place him in 
this context, fully aware that he must have attained these stages, which are 
only known to and experienced by the Sufis not only by way of intellectual 
apprehension but also through spiritual experience {dhawq). 

To highlight further al-Falimbanl’s contributions to the Malay 
intellectual life, we next turn to the history of the Archipelago. Before the 
eighteenth century, al-Ghazall was known to some extent to the Malay 
Archipelago through citations of his works occasionally in the writings 
of al-Falimbanl’s predecessors. However, it was not until the eighteenth 
century that al-Ghazall was widely introduced to the Malay audience 
when al-Falimbanl became the first Jdwf scholar to fully translate two 
of his works, Biddyat al-Hiddyah and Lubab or Mukhtasar Iliya ’ f Ulum 
ad-Dhi. With these translations, not only did al-Falimbanl place al- 
Ghazall and his works in the highest stature for Malay Sufism, but he 
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also indirectly made such works readily available to the masses in the 
Archipelago. In fact, through his Hi day at as-Sdlikin and Sayr as-Sdlikm , 
al-Fahmbanl liirther illustrates to the ignorant and those who had been led 
astray, the orthodox Sufi teachings of al-Ghazall which harmonise and are 
in accord with the sound teachings of those profound Sufi masters often 
accused of unorthodoxy such as Ibn al- c ArabI, al-JTli, al-Hallaj, al-JIlanl, 
al-Junayd al-Baghdadl, and his Jdwi predecessors such as as-Sumatranl 
and as-Sinkill. At the same time, he introduces the moderate approach 
of al-Ghazall whose ethics preponderates over the occult elements of 
tasawwuf and further stresses the importance of compliance with the 
sharVah law and conformity with religious observances; in this way al- 
Falimbanl strives to pull the masses back into the mainstream of sound 
tasawwuf teachings. 

Thus, it is clear that his translating al-Ghazall’s works, let alone 
his own rendering and additions, is more than enough evidence to 
highlight one of al-Falimbanl major contributions to the intellectual 
spiritual development of the Jdwis , moulding the socio-religious life 
in the Malay Archipelago. Moreover, the numerous additions to his 
translations indirectly bring the rich Islamic scholarly works to the Malay 
world, which were previously not easily accessible or even unknown to 
them. Hence, al-Falimbanl’s works, especially the Sayr as-Sdlikm and 
Hiddyat as-Sdlikm , should be credited as the causal agents that brought 
the influence of al-Ghazall into the Malay world particularly through his 
Iliya' and his other works. 

On consulting the writings of al-Falimbanl’s Jdwi contemporaries 
and later generations, it is evident that his pioneering effort in introducing 
the works of al-Ghazall to the Malay Archipelago was then followed 
by later scholars. For instance, Dawud al-Fatanl accomplished his own 
Malay translation of al-Ghazall’s Minhdj al- 'Abidin entitled Minhdj al- 
c Abidin ild Jannat Rabb al-Alamin on Friday, 15 Jumada al-Akhirah 
1240/4 February 1825, almost four decades after al-Falimbanl completed 
his rendering of al-Ghazali’s Lubdb al-Ihyd f . 75 

Since the Sayr as-Sdlikm was al-Falimbanl’s magnum opus, one 
can expect that its popularity and circulation is wider than any of his 
other works. Evidently, this text was his most popular and enjoyed the 
most prevalence among his works. Up to the present time, numerous 
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manuscript copies are preserved in different libraries holding Malay 
collections, in addition, several publications and modern editions 
rendered into Romanised text are readily available in bookstores. 
Furthermore, the Sayr as-Sdlikm is still widely used as a textbook in 
pesantren in Malaysia and Indonesia to the present day. 76 The earliest 
edition that I was able to locate was printed in 1306/1888 by Mahmud 
al-Labanl al-Makkl, a lithographic print from a hand written copy by 
Shaykh Ahmad b. Yusuf al-Ashl in 1294/1877, who resided in Dd’irat 
Qushdshiyah (Qushashi Circle) in Mecca. This was then followed by the 
first edition published in Bulaq, Egypt by al-Matba'at al-Amlriyyah in 
1309/1891. 77 In addition, Drewes mentioned another edition printed in 
Cairo in 1372/1952. 78 More recent editions were published in Indonesia, 
Singapore, Thailand and Malaysia which are still widely circulated and 
readily available in bookstores. This proves that it has not fallen into 
disuse. Moreover, this text is now widely published in its Romanised 
edition to penetrate a larger audience, particularly those who cannot 
read the original Jdwf text. It is worth noting that among the manuscript 
copies that I have sighted, there is a copy written in Mecca dated 4 Rabi c 
al-Awwal 1211/6 September 1796. 79 Looking at the date, this copy was 
made within less then eight years after al-Falimbanl completed his final 
volume (in Ramadan 1203/June 1789). Further, this copy was written 
during the lifetime of al-Falimbanl and perhaps the scribe himself was 
one of his students, though further research needs to be done. 

The fourth text from al-Falimbanl’s list of writings is al- c Urwat 
al-Wuthqd wci-Silsilat al-Wali al-Atqd (The Firmest Bond and the 
Genealogical Spiritual Chain of the Most Pious Saint). Though this text 
is undated, al-Falimbanl himself cited it twice in his Hidayat as-Sdlikm 
and once in his Sayr as-Sdlikm . 80 From this, we can deduce that it must 
have been written before 1192/1778, the year he completed the Hidayat 
as-Sdlikm. 

This text share one characteristic with a small number of al- 
Falimbanl’s other writings in that there is no date or place of completion. 
A number of questions are raised regarding this especially when looking at 
al-Falimbanl’s meticulous practice of dating and citing of sources. All of 
the undated texts except one are collections of litanies and supplications, 
which internal evidence suggests he received directly from as-Samman 
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himself. We know from his earliest writing, Zalirat cil-Murid that his 
practice was to date his work from the beginning of his writing career. We 
also know that he continued to date his writings after meeting as-Samman. 
In short, his later writings are dated and all mention as-Samman. Why 
didn’t he date 'Urwat cil-Wuthqd and his other writings? 

The first clue is that in his Sayr cis-Sdlikhi , al-Falimbanl describes 
the collection of litanies as being received directly from the teachings 
of as-Samman. The second clue is from 'Urwat cil-Wuthqd itself when 
he mentions in the introduction that he received this compilation from 
as-Samman in the context of making the pledge of allegiance (bay'ah) 
to his teacher and by direct oral transmission ( talcfin ). 81 The third clue is 
that this compilation and the other undated writings are not intellectual 
in nature; they are simply collections of litanies and supplications for 
use in daily practise. For someone who had begun to establish himself 
as a scholar, such a person would not circulate and publish a simple 
collection of awrdd meant for his personal use. Thus, I theorise that 
he must have written it in Medina during his period of study with as- 
Samman, 1181-86/1766-72, most likely for his personal use when he 
was advancing in his spiritual journey. Perhaps, this is evident in the 
silsilah of the previously mentioned manuscript copy of this text which 
shows that his student, Mahmud [b. Kinan al-Falimbanl] handed it down 
further to his student, Sulayman of Lambirah, Aceh, 82 obviously written 
by al-Falimbam’s grand-pupil. 

At this point, it suffices to say that the al-'Urwat al-Wuthqd consists 
of kayfiyyat talqin and bay'ah, awrdd of as-Samman to be recited after 
'ishd’ and subh , hizb an-Nawawf , the acclaimed compilations of du'd’ 
and litanies by Imam an-NawawI, the hizb al-bahr by ash-Shadhill, wird 
as-sahar (midnight litany) by Mustafa al-Bakrl, and finally a mubliijah 
(delightful litany) attributed to as-Samman. 83 It is also evident from this 
text that al-Falimbanl inclines towards tasawwuf as he gives emphasis to 
the fiqh positions of the Sujis. For instance, on the question of the tahajjud 
prayer (the late-night supererogatory prayer), al-Falimbanl says it is 
sunnah mu ’akkadali in the opinion of the Shaft‘I madhhab , conversely, 
it is wdjib (obligatory) to the Sufis (ahl at-tarfqah ). 84 

It is worth mentioning that in the al-'Urwat al- Wuthqd , al-Falimbanl 
provides his silsilah for the Khalwatiyyah Sammaniyyah Order, showing 
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his spiritual pedigree started with as-Samman, followed by al-Bakri, then 
back to numerous Sufi Masters such as Mamshad ad-DInawari, al-Junayd 
al-BaghdadT, as-Sarl as-Saqatl, Ma'ruf al-Karkhl, Dawud at-Ta’I, and al- 
Hasan al-Basri, and back to c All, to the Prophet SAW, to Jibril (Gabriel) 
and to God, the Most Exalted; counting thirty-six intermediaries between 
al-Falimbanl and the Prophet SAW himself. However, by comparing 
this silsilah with those recorded in Sayr as-Salikin , as-Samman’s and 
al-Hifni’s silsilah , which should accord as both received the same Order 
from the same al-Bakrl, I found at least three names were missing in 
al-Fahmbam’s silsilah , which can be corrected by comparing all these 
sources. 85 It is to be remembered that in terms of hadith narrations, this 
chain of Khalwatiyyah silsilah , according to al-Fadanl is not reliable as 
it was strongly criticised by leading muhaddiths such as adh-Dhahabl, 
al-MizzI, Ibn as-Salah, al-'Ala’I and Ibn Kathlr. 86 

According to al-Falimbanl, al-'Urwat al-Wuthqd was written in 
Arabic. 87 However, none of the existing manuscript copies known thus 
far are in Arabic; all are written in Jdwi . Further description of the Arabic 
al-'Urwat al-Wuthqd by al-Falimbanl indicates that it contained hadith 
on the merits of dhikr and the call to increase it, 88 which completely 
differs from the aforementioned contents. Thus, perhaps it must have 
been another work carrying a similar title or an addendum to the existing 
text. 

The fifth text from al-Falimbanl’s above listed writings is Rdtib 
[ash-]Shaykh c Abd as-Samad al-Falimbdni (Regular Invocations of 
Shaykh c Abd as-Samad al-Falimbanl). This text is the second undated 
writing of al-Falimbanl. The only manuscript copy available thus far is 
evidently copied after his death as it includes kaifiyyat ziyarat as-Samman 
and c Abd as-Samad al-Falimbanl, which refers to the prayers to be read 
for them when visiting their graves and also includes the dates of their 
hawl (anniversary of the death). Furthermore, as already mentioned 
earlier, the unnamed scribe refers to al-Falimbanl as shaykhund (our 
teacher) and dates this copy on Friday, 27 Rajab 1266/8 June 1850. 89 

As for the contents, the Rdtib is a compilation of regular voluntary 
invocations from selections of the Qur’an, the Prophetic traditions 
selected from the hadith , and special litanies to be recited a certain 
number of times. It can be recited individually or in a majlis (assembly) 
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of dhikr. It also includes awrad received from as-Samman to be recited 
after each of the five daily prayers (Subh, Zuhur , c Asr , Maghrib and 
dsha '), and the aforementioned hizb al-bahr and hizb an-Nawawi. 90 It 
is worth noting that just by comparing the size, the contents of the Rdtib 
is more comprehensive than al- c Urwat al-Wuthqd , as they are written 
in eighty-seven and forty-one folios, respectively. As this is merely a 
compilation, it does not tell us much about the intellectual nature of c Abd 
as-Samad al-Falimbanl. However, the Rdtib itself can perhaps help further 
to accentuate the stature of as-Samman as a Sufi master and perpetuate 
him in later generations. 

The sixth title from the above listed writings of al-Falimbanl is 
Nasihat al-Muslimm wa-Tadhkirat al-Mu’mimn fi Fadd’il al-Jihadfi 
Sabil Allah wa-Kardmat al-Mujdhidin fi Sabil Allah (Counsel to the 
Muslims and Reminder for the Believers on the Virtue of Jihad and the 
Dignity of the Fighters in the way of God), a fully Arabic work which, 
according to al-Falimbanl himself, was completed in Mecca. However, 
due to obliteration of the last two words the date of completion is illegible 
and only read: “yawm as-sabt khdmis wa- ishrin min shahr Jumddd al- 
Ula al-mubdrak sanat alf wa-mi’ah ...” (Saturday, 25 Jumada al-Ula 
11...). However, by calculation, I was able to figure the date as the 25 
Jumada al-Ula of 1187 which falls on Saturday. Therefore, this text was 
completed in Mecca, on Saturday, 25 Jumada al-Ula 1187/14 August 
1773 and evidently, the first dated work that tells us he was already a 
student of as-Samman by this time. 

With this date, we now have a better visualisation of al-Falimbanl’s 
life and activities in Arabia. Since the discovery of the earlier mentioned 
two letters written by al-Falimbanl in Mecca, intended for the two Javanese 
princes which were intercepted by the Dutch authorities in Semarang, 
Indonesia, there have been no new findings on al-Falimbanl. Though 
Drewes provides us with the English translation of these letters, we do 
not have the originals of these letters since the discovered copies were 
the Dutch renditions of the Javanese translations of the original Arabic 
letters. 91 Presumably both the Arabic and Javanese copies were destroyed 
and had never reached the intended princes. In addition, we cannot be 
certain that the translations were not influenced by preconceived ideas 
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of the colonial authorities as the issue dealt with was a delicate matter 
to the Colonising Dutch Government. 

At this point, it is important to note that from the evidence that al- 
Falimbanl corresponds with the rulers of Java, Drewes unhesitatingly 
concluded that the anonymous treatise entitled Tuhfat ar-Raghibin was the 
work of al-Falimbanl on the behest of the Sultan of Palembang. However, 
as we shall see shortly, my research has found that both Voorhoeve and 
Drewes wrongfully attributed this text to him. 

According to Drewes, the letters were translated in Semarang on 22 
May 1772 [ 19 Safar 1186] . 92 Thus, we can assume that al-Falimbanl wrote 
and dispatched these letters from Mecca at least several months earlier. 
It is probably because of his deep concern for his homeland, as I had 
shown earlier, that al-Falimbanl travelled back to the Malay Archipelago 
and arrived in Ramadan 1186/November 1772. However, based on the 
above new date of the completion of the Nasihat al-Muslimin , evidently 
he did not stay long. This, as I theorise, was perhaps due to intercepted 
letters that indicate his movement was constantly monitored by the 
Dutch. Reasonably, for his dissatisfaction with the Dutch encroachment, 
the treatment he received during his stay and concern for his homeland 
had probably inspired him to write this text upon his return to Mecca. 
Otherwise, the question can be asked as to what made al-Falimbanl 
suddenly write on jihad when we know that at this time he was inclining 
more towards Sufism through his adherence to as-Samman. On deeper 
analysis however, it suffices to say that evidently as-Samman had 
never promoted any revivalist or reformist ideas through his works and 
teachings. 

The Nasihat al-Muslimin has always been characterised by the 
Dutch as an invocation or incitement to jihad by fervent admonitions 
to holy war against infidels, so that Voorhoeve even described jihad as 
one of al-Falimbanl’s ‘specialities.’ 93 Snouck Hurgronje maintains that 
this text had influenced the Achenese author, Nya’ Ahmad to compose 
a hikdyat of two thousand verses entitled Nasihat Ureueng Muprang 
in August 1894, which according to Snouck is a fanatical exhortation 
of all believers, in particular the Achehnese, to launch jihad against all 
unbelievers including the Dutch. He adds that Nya’ Ahmad ranked this 
as the highest religious obligation and considered the reward of jihad as 
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greater than any other good deed, although if one’s niyyah (intention) is 
not free from the taint of worldly motives. 94 However, I could not verify 
this claim as I have not found a copy of this work. Further research should 
be done to critically analyse the content of this text as to what extent he 
did use al-Falimbam’s work as his source. 

On the contrary, one can certainly argue that the general sense of 
dissatisfaction with conditions at the time, especially the interference 
of Western powers, particularly the Dutch East Indies Company in the 
Malay Archipelago, and a sense of hope for improvement and the courage 
of patriotism, was a more reasonable factor to inspire al-Falimbam to 
write the Nasihat al-Muslimin. Furthermore, this text is perhaps more 
appropriately considered a representation of al-Falimbam’s lament on 
the current political situation in the Archipelago, rather than a 'fanatical’ 
call to jihad. It also indicates the growing repulsive stance of the c ulamd ’ 
against the Dutch regime as their presence in the Archipelago, though 
initially was solely for trade, later due to greed of monopolising and 
controlling the spice trade, had changed into efforts to subject the Jawi 
archipelago to colonial rule. 95 

Although the Nasihat al-Muslimin was mentioned by everyone 
including Brockelmann above, it is clear that most scholars did not consult 
the text thoroughly, if at all. 96 At this point, it is important to point out 
that the only two known copies of this text exist in its manuscript form; 
both in Jakarta National Library. 97 1 have primarily based my reading 
and research on the Leiden microfilm copy, a duplicate of one of these 
copies. 98 If earlier modem scholars had consulted the text, they would 
have seen that the contents were primarily excerpts from the Qur’an and 
the Prophetic SAW traditions quoting from numerous hadith sources 
including al-Bukhari, at-Tirmidhl, Muslim, Abu Dawud, an-Nasa’I, Ibn 
Hibban, Ibn Majah, al- c Uqayl! (perhaps from his ad-Du c afa’al-Kabir), 
Ahmad Ibn Hanbal, at-Tabaranl, al-Hakim, as-Suyutl’s Hdshiyah c ala 
Sunan an-Nasd 7, interpretation of Qur’anic verses from Tafsir al- 
Bayddwi and Tafsir al-Mandwi , and other traditional works dealing with 
this subject, including ash-Sha c rani’s Kashf al-Ghummah , an-NawawI’s 
Minhdj [< at-Tdlibin\ , Ibn Hajar al- c Asqalam’s Path al-Bdri cited twice, 
and Abu Nu c aym’s Hilyat [al-Awliya ’wa-Tabaqdt al-Asfiya’]. 99 
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Close analysis of the text shows that al-Falimbanl explicitly clarifies 
the law of jihad , quoting an-NawawI’s Minhdj as an authoritative source, 
saying that if the kuffar occupied the land of Islam with the intention of 
destruction, jihad at that instant becomes an individual obligation (... 
yakun al-kuffdr daklialu baldat al-Isldm qdsidln khardbah, fa ‘l-jihdd 
hum y idhinfard c ayn .. .). 100 Furthermore, al-Falimbanl clearly points out 
in his epilogue ( khdtimah ) that most of the hadlths in his Naslhat al- 
Muslimln were excerpts from as-Suyutl’s al-JdmV as-Saghlr , a collection 
of hadith qawli (sayings of the Prophet SAW) of his Jam f al-Jawdmi\ 
with the addition of a number of hadith qawli omitted from that work, 
c Abd al-Wahhab ash-Sha‘rani’s Kashf al-Ghummah c an JamV al-Ummah 
(Unveiling the Sorrow off the Whole Community), and principally relying 
on Ibrahim al-Kuranl’s Maslak ar-Rashdd ila j-Ahddlth al-Wdridah fl 
Fadl al-Jihdd (The Guided Path on the Hadlths Narrated on the merit 
of Jihad ). 101 

Thus, from the above discussion I should like to argue that this text is 
not necessarily a series of fervent admonitions or fanatical exhortations to 
war against infidels but was rather a work of a scholar who was concerned 
about the aggression of intruders into his homeland (and Islamic lands 
generally) and simply compiling Islamic texts and explaining them to 
his people. If the latter was the case, then certainly this was among his 
contributions towards the intellectual development of life in the Malay 
Archipelago and an indication of his concern about the current political 
situation there. At the same time, it also highlights his deep concern and 
sense of responsibility for his Jdwl compatriots. 

Perhaps other evidence indicating that there is a general sense 
of dissatisfaction with conditions as they were and a sense of hope for 
improvement can be seen from the writings of later generations of Jdwl 
scholars. For instance, Dawud al-Fatanl also wrote explicitly on the topic 
of jilidd. Though, unlike al-Falimbanl, he did not write a separate epistle 
specifically on jihad , but he included a lengthy chapter [kitab al-jihdd\ 
in his work discussing its legality and obligation according to the Islamic 
law. In one of his later dated works, the Sullam al-Mubtadl , completed in 
Mecca on 13 Shawwal 1252/21 January 1837, Dawud al-Fatanl clarifies 
the rules of jihad stating the following: 
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A book clarifying the rules of jihad. The jihad became obligatory 
after the migration of the Prophet SAW to Medina. It is a communal 
obligation for the Muslims to engage in jihad every year, against 
the aggressions of the infidel if they are in their own land; if this is 
fulfilled by any of the Muslims, the rest are exempted from such 
obligation. On the other hand, if the infidels transgress by seizing 
Muslim lands, at that instant, the jihad becomes an individual 
obligation for every Muslim. It is the duty of every individual to 
rebut with whatever means possible, and it becomes obligatory for 
their neighbours to assist them in repulsing their enemy ... (. Kitab 
pada menyatakan perang sabil. Maka adalah dituntut akan dia 
kemudian daripada berpindah Nabi SAWke Madinah. Jika adalah 
mereka itu kafir pada negerinya, maka perang akan dia fardu 
kifayah atas segala muslimin pada tiap-tiap tahun, maka jika ada 
yang mengerjakan itu, orang yang ada mereka itu ahli kifayah, 
gugur dosanya atas orang yang lainnya; dan kedua, jika masuk 
mereka itu kepada negeri kita, maka tatkala itu wajib jihad atas 
mereka itu. Wajib ahli negeri itu menolakkan mereka itu seboleh- 
bolehnya dan wajib segala negeri yang hampir dengan mereka itu 
menolakkan dia ...). 102 

The last of the currently known writings of al-Falimbani, is Zdd 
al-Muttaqm fi Tawhid Rabb aWAlamm (Sustenance for the Pious on 
the Oneness of the Lord of the Universe), already mentioned earlier. 103 
As noted above, Quzwain was the first to add this title to the growing 
list of al-Falimbani’s writings; however, he stated that no copy of it 
had been found. 104 However, I was able to discover the only manuscript 
copy, thus far, of this text and it clearly indicates that the scribe was one 
of al-Falimbani’s disciples in Mecca as he refers to him as ‘mawldna 
wa-ustddhund ash-Shaykh c Abd as-Samad ... fi Makkahj though the 
scribe himself does not mention his own name, nor give any date of 
completion. 105 

The Zdd al-Muttaqm is undated, however, al-Falimbani quoted it 
twice in his Sayr as-Sdlikm which helps us to establish roughly the date 
it was written. 106 He states that he wrote this work as an exposition of 
the doctrine of wahdat al-wujud based on the first teachings he received 
from as-Samman on this subject. He tells us further that after completion 
of this text, perhaps upon the instruction of as-Samman, he read it to 
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Siddlq b. c Umar Khan al-Madanl who then named it Zdd al-Muttaqm 
fi Tawlfid Robb cil-'Alamin} 01 Thus, we can conclude that he wrote it 
while he was studying with as-Samman during his five year sojourn in 
Medina (1181-86/1766-72), and possibly in the early period of his study. 
This also indicates that al-Falimbanl was already a competent student 
who was permitted and able to learn the complex and advanced topics 
of Sufism upon meeting him. 

It is fortunate that not only can we confirm the attribution of this 
work to al-Falimbanl from the text itself, but also it precisely accords with 
the prologue of this text included in his Sayr as-Sdlikin . 108 Without doubt, 
the Zdd al-Muttciqm was his most significant writing on the doctrine of 
wahdat al-wujud, which summarises his advanced tasawwuf training and 
clarifies this complex Sufi doctrine. Fully aware of the possibility that 
this text and its like might lead to intellectual and religious confusion, 
al-Falimbanl clearly warns the novice ( mubtadi ) not to read such works, 
and explains further that without proper knowledge, such works might 
lead them astray or even to heresy. 109 Therefore, the Zdd al-Muttaqm was 
reserved for his adept disciples, which perhaps explains the rarity of its 
copy, since it was not widely circulated. 

This further finds support in the scholarly writings of later 
generations such as Sayyid c Uthman the mufti of Batavia who relates 
that in conformity with the opinion of scholars of exoteric and esoteric 
sciences, and scholars of sharVah and haqiqah , he forbids the reading 
of Sufi texts that contain ambiguous phrases indicative of terminologies 
only comprehended by them, such as the question of wahdat al-wujud 
and the like, found in such books as al-Hikam al- c Atd *iyyah , al-Futuhdt 
al-Makiyyah , and others ... its meaning cannot be perceived save by those 
who have reached their standing and tasted it by dhawq ... the cause of 
such prohibition is the inability of the uninitiated to comprehend their 
phrases and their intended meaning, this leading the general reader to 
atheism ( ilhdd ), [ideas of] divine incarnation ( hulul) and of mystic union 
with God ( ittihdd ). 110 

Such a view is also supported by other proponents of Sufi mysticism 
such as c Abd al-Hamld Quds in his exposition of as-Samman’s qasidah 
where he points out that numerous scholars have warned students against 
reading the profound teachings of wahdat al-wujud and the works of Sufi 
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masters such as Ibn al- c Arab!’s cil-Futuhdt al-Mcikkiyyah and his Fusus 
cil-Hikcim, albeit holding the opinion that he was one of the greatest wall 
and knower of God (min akabir al-awliyd’ al-Arifiri). Furthermore he 
supports his opinion by quoting as authoritative sources as-Suyutl and 
Ibn Hajar al-Haytaml’s al-Fatdwd al-Hadithiyyah, where the latter 
explains that this was only because of its “high complexity beyond the 
understanding of the masses and the ambiguity of its meaning in the 
minds of many” (//- c uluwihd c an fahm al- c awdm wa-ghumud ma c dnihd 
c an kathir min ( l-fuhum). m 

Though al-Falimbani tells us that his text was based on the first 
teachings on wahdat al-wujud by as-Samman, it does not mean that he 
literally reproduced his teacher’s work. This is clear from several points: 
firstly, if we recall the works written by as-Samman, none of his titles 
were specifically on wahdat al-wujud. Secondly, as in al-Falimbani’s 
Zahrat al-Murid , it was his method to take notes from the lectures he 
attended based on his own understanding, thus usually including his own 
additions; thirdly, the major Sufi works he listed for the adepts include 
several works on wahdat al-wujud such as an-NabulusI’s Iddh al-Maqsud 
and Nukhbat al-Mas f alah. It is highly probable that he read such works 
with as-Samman as he was, according to al-Falimbani, the highest qutb 
of his time. Finally, further research shows that several of his teachers 
and his grand-teachers (teachers of his teachers) had also written on the 
doctrine of wahdat al-wujud such as c Ata’ Allah al-Misri’s Najliat al- 
Judfi Wahdatal-Wujud, c Abd ar-Rahman al- c Aydarus’s Lata’if al-Judfi 
Mas ’alat Wahdat al-Wujud and Faydat an-Nafahdt jT Mas f alat as-Sif at, 
Ahmad al-Jawharl’s Fayd al- All al- Wadud fi Talufiq Mas 'alat al- Wujud , 
Mustafa al-Bakrl’s Wahdat al-Wujud: al-dial wa j-Asbab and Mawrid 
al-Adlib li-DliT j-Wurud fi Kashf Madia Wahdat al-Wujud, Ibrahim 
al-Kuranl’s Matla c al-Jud fi Talufiq at-Tanzih fi Wahdat al-Wujud and 
an-NabulusI’s az-Zill al-Mamdudfi Ma did Wahdat al-Wujud in addition 
to his two aforementioned titles. Thus, at this stage, it suffices to say that 
the Zad al-Muttaqm must contain some of his own additions, or at least 
adaptations from his own readings, though further research needs to be 
done. Finally, it is important to highlight that the wahdat al-wujud al- 
Falimbanl professes is totally in conformity with the sharTah and usul 
ad-din as it clearly rejects the notion of hulul and ittihdd. m 
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AI-FalimbanT’s Previous Unknown Writings 

At this stage, it is necessary to reiterate, as already indicated in passing 
in our discussion of categories of sources consulted for this study, the 
importance of surveying the catalogues of oriental manuscripts as these 
often provide important information on those f ulamd ' who have written 
books. This is certainly true in the case of al-Falimbanl as I found it a 
very useful tool in tracing and tracking down his writings, especially those 
which have never been consulted or mentioned in contemporary studies. 
Thus, this section will highlight and discuss all of these writings, eleven 
thus far, which have never been included in previous studies. 

The first of these writings is Risdlah ji Bciyan Asbdb Muharramdt 
an-Nikdh wa-md Yudhkar ma'ahu min Dabtar-Ridd' wa-Ghayrih (Epistle 
elucidating the reasons for prohibited marriage) written in Jdwi, which 
according to al-Falimbanl himself was completed in Mecca, on Tuesday 
10 RabT al-Awwal 1179/27 August 1765. 113 Looking at the date, this 
epistle was completed approximately two months after his first treatise, 
Zahrat al-Murid. 

As the title would indicate, this treatise deals with the law of 
marriage and the factors inhibiting marriage with certain relatives 
according to shcirVah law. The main focus of the discussion centres 
on the three groups of women that a man is prohibited to marry due to 
nasab (kinship), rida c (fosterage) and musdharah (existing relationship 
by marriage) listing seven categories each for the first two groups and 
four for the third group. In my perusal of this text, I have discovered that 
a concise discussion of the same topic was later included by al-Falimbanl 
in his magnum opus, Sayr as-Sdlikin. However, he omits several fiqli 
questions included in his earlier epistle. 114 This short text in three folios 
is an example of al-Falimbani’s erudition in fiqh and his intellectual 
contributions to the slicin'ah teachings in the Archipelago. Perhaps it is 
likely that al-Falimbanl wrote this epistle in response to a question by 
his compatriots, however, he does not indicate this in his text. 

The second of the previously unknown writings of al-Falimbanl 
is Risdlah Latlfah fi Baydn al-Isra’wa ‘l-Mi'rdj (A Small Epistle on 
Exposition of the Prophet’s SAW Nocturnal Journey and Ascension). 
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Al-Falimbani himself tells us that this epistle was completed in Mecca, 
on Friday, 11 Rajab 1181/3 December 1767, thus it is his third writing 
in chronological sequence, after his Zalirat al-Murid and the above 
mentioned epistle on marriage. 115 It is important to remember that this is 
the last of the three earliest dated writings of al-Falimbani that does not 
mention as-Samman, indicating that he was not his disciple yet. 

There is no published edition of this epistle and thus far, I have 
located only three manuscript copies of it: two in the National Library of 
Malaysia and the third in the University of Leiden Library. 116 This treatise 
deals with the narrative of the Prophet’s SAW nocturnal journey from 
Mecca to Jerusalem and his ascension to heaven. Among the works of 
authoritative authors on this subject that al-Falimbani quoted one Najm 
ad-Dinal-Ghayti’s (910-83/1504-76) al-Isrd’wa ‘l-Mi c rdj, better known 
as Qissat MVrdj an-Nabi, and its commentary entitled Shark al-Mi’rdj 
by Ahmad al-Qalyubi (d. 1029/1619). 117 Both authors were from Egypt. 
It is probable that al-Falimbani relied mostly on these two works as he 
concludes his writing saying that he finishes translating this epistle in 
Mecca ( wa-kdna al-fardgh min tarjamat hddhihi ar-risdlat JT Makkah 
al-Musharrafah ...). 118 

We know from the Zalirat al-Murid that al-Falimbani was already 
teaching his students when he wrote it and the date of completion of 
Risdlah Latifah further supports this. In fact, it is probable that al- 
Falimbani was teaching at al-Masjid al-Haram by that time. We can relate 
this to Snouck Hurgronje’s observation, that only during the seventh 
Hijri month, Rajab, that one hour of the day, usually after the sunset, 
lectures are allocated for the edifying recitations of the Prophet’s SAW 
journey to Heaven, the anniversary of which is on the twenty seventh 
of that month. 119 Thus, perhaps, it is not a coincidence that al-Falimbani 
completed his writing in the month of Rajab, about a fortnight before 
the celebrations of the Mi’raj night. 

Among al-Falimbani’s contemporaries who benefited from the 
Risdlah Latifah was Dawud al-Fatani. He quoted from this epistle in his 
own writing dealing with the same subject entitled Kifdyat al-Muhtdj 
fi ‘l-Isrd’wa '1-Mi'raj which he completed in Mecca on 27 Muharram 
1224/14 March 1809, some forty years after al-Falimbani completed his 
own treatise. 120 
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The third from among the list of al-Falimbani’s previously unutilised 
writings is Mulhaq fi Baydn cil-Fawd’id an-Ndfi ah fi ‘l-Jihad fi Sabil 
Allah (Annex to the Exposition of the Useful Benefits of Striving in the 
Way of God). 121 Unfortunately, the last page from the only known existing 
manuscript copy is missing, thus it is uncertain whether al-Falimbanl 
dated this work or not. However, the title itself indicates that he wrote it 
after his previous epistle on jihad. Analysing the Mulhaq clearly shows 
that it is a Jdwi translation of the Arabic mulhaq (annex) included in his 
Nasihat al-Muslimin , perhaps intended for and requested by his Jdwi 
compatriots who do not understand Arabic. The Mulhaq includes four 
fawd’id (benefits) containing several Quranic verses and supplications 
to be recited at specific times, which according to al-Falimbanl will give 
benefits and provide protection during jihad . 122 

The fourth title among the newly identified writings of al-Falimbanl 
is an epistle on Islamic jurisprudence entitled Risdlah fi Baydn Hukm 
ash-Shar r wa-Baydn man Yukhdlifuhu ft j-Ftiqad aw ft j-Hukm aw 
fi j-'Amal (Epistle on the exposition of the legal ruling and those 
contradicting it regarding belief, juristic ruling or action). According to 
al-Falimbanl himself, this epistle was completed in Mecca, on Sunday, 10 
Rajab 1201/28 April 1787. 123 Thus far, I have located only two existing 
copies of this text. 124 

Though al-Falimbanl is chiefly known as a Sufi scholar on the 
basis of his acclaimed work, Sayr as-Sdlikin and his affiliation with 
the Sammaniyyah tariqah , it is now evident that he was also a scholar 
of jurisprudence with at least two epistles (. Risdlah fi Baydn Asbdb 
Muharramdt an-Nikdh and Risdlah fi Baydn Hukm ash-Shar f ) written 
specifically on fiqh in addition to numerous masd ’ilfiqhiyyah (diverse 
questions on jurisprudence) in his other writings. In fact, his strong 
inclination towards tasawwuf does not exclude his genuine interest in fiqh 
as al-Falimbanl completed writing his work of fiqh in between working 
on his third and fourth volumes of his Sayr as-Sdlikin. This is perhaps 
why apart from referring to al-Falimbanl as a Sufi , al-Fadanl also refers 
to him as ‘al-'Alldmali and 6 al-Faqih ’ ash-Shaykh c Abd as-Samad. 125 
This is not unique among Sufis. 

The Risdlah fi Baydn Hukm ash-ShaF deals with a detailed 
explanation of sharVah law and its two parts, the first, al-hukm ash- 


254 


Chap 5.indd 254 


30/08/2016 11:09:56 


Al-Faliinbanl’s Writings 


shard at-taklffi , obligations of the believer according to Islamic Law 
which includes its five essential levels: wdjib (compulsory), sunnah 
(meritorious or recommended), hardm (forbidden), makruli (disliked or 
not recommended) and mubdh (permissible). The second part, al-hukm 
ash-shardal-wadd (positional or situational legal rulings) also with five 
components: sabab (cause), shart (condition), mdnV (hindrance), salfih 
(valid) and fasid (invalid). 126 Among Islamic scholars whom al-Falimbanl 
quoted as authoritative in this Risdlah include Zakariyya al-Ansari, al- 
Baydawi’s Tafsfr, Ibn Hajar al-Haytaml’s [al-Fldm bi -] QawdtV al-Isldm, 
and az-Zawdjir [ c an Iqtirdf al-Kahd 7r], and al-Ghazall’s Iliya’ c Ulum 
ad-Din , and Kitdb al-Arba In fi Usui ad-DIn , 127 This epistle demonstrates 
al-Fahmbanl’s erudition in fiqli. However, further research needs to be 
done on this work. 

The next two writings of al-Falimbanl which were previously 
unknown are ar-Risdlah fi Kayfiyyat Rdtib Laylat al-Jum c ah (Epistle 
on the modality of the Friday Night Invocation) and Kayfiyyat Khatm 
Yawm ar-Rabu fi Waqt al- c Asr (Modality of the completion of Qur’an 
recitation on Wednesday afternoon). Al-Falimbanl wrote both of these 
works in Arabic. 128 However, similar to his other collections of spiritual 
Qur’anic verses, supplications and litanies, he does not provide any date 
or place of completion for either work, although he mentions his teacher, 
as-Samman in them which indicates that he was already his student by 
the time he wrote them. Thus, he probably wrote them in Medina and 
initially intended them for his personal use and they were later handed 
down to his disciples. 

Since both works are only compilations of litanies and supplications 
to be recited on the Friday night and at the completion of Qur’an recitation 
on the afternoon of Wednesday, they do not constitute works of scholarly 
nature, and this perhaps explains the absence of indication of place and 
date of writing. 

Another undated work of al-Falimbanl is a short compilation of 
supplications entitled Du c a ’ al-Musbba f at al- c Ashar (The litany of the 
Ten Septuple) which is two pages long. 129 This treatise is a form of wird 
(litany) which has been practiced not only by al-Falimbanl himself but 
also by other Sufi scholars as stated by al-Amlr al-Kablr, al-Kattani 
and Ibn c AbidIn. 130 In fact, c Abd Allah ash-SharqawI attributed the 
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al-Musabba'at cil- c Ashar to Muhammad b. Sulayman al-JazulI (or al- 
Juzull, d. 870/1465), the MaghribI 5w/f considered the waif of Marrakesh, 
renowned chiefly for his Data ’ilcil-Khayrdt (Guidelines for Blessings). 131 
However, al-Falimbanl explains that the litany of cil-Muscibba ( dt al- 
'Ashar he practiced was received directly from his teacher Muhammad 
as-Samman, who in turn received it from his teacher c Atiyyat Allah [as- 
Sindl], who received it from Khidr, who in turn received it directly from 
the Prophet SAW. 132 The al-Musabba ( at al- c Ashar of al-JazulI on the 
other hand and according to ash-SharqawI, was given by Khidr to Ibrahim 
al-Tayml (d. 94/713). 133 Thus, al-Fahmbanl’s version of al-Musabba'at 
al- c Ashar seems different from the others in its chain of transmission and 
to a certain extent in its contents which reflect a variation in the order of 
wording and contains some additions. 

The al-Musabba c dt al- c Ashar contains ten sections, including verses 
from the Qur’an, blessings on the Prophet SAW and supplications to be 
recited seven times each. Three different copies of this treatise have been 
located: one held by the National Library of Malaysia, another at the 
University of Leiden Library and a personally inherited copy located in 
Palembang. However, I was only able to consult the first two copies and 
have to be satisfied regarding the third by its description provided in the 
Catalogue of Palembang Manuscripts. 134 The colophon of the copy in 
Malaysia clearly indicates that it was copied on Saturday afternoon ( 'asr 
hari Sabtu) in Shawwal 1219/January 1805 in Karangkali; although I have 
not been able to identify this place, it is perhaps in Java, Indonesia. 135 

It is important to highlight the fact that al-Falimbanl himself 
mentioned al-Musabba c dt at least twice in two of his other works, namely 
his al-'Urwat al-Wuthqd and Sayr as-Sdlikm , 136 Perhaps this text was 
written by al-Falimbanl upon receiving it from as-Samman and was later 
included in his above works. 

The eighth text from among the list of al-Falimbanl’s previously 
unknown writings is an-Niir al-Ahmad JT Asanfd ash-Shaykh 'Abd 
as-Samad (The Praise worthy Light on c Abd as-Samad’s Chains of 
Transmission), which is his thabat. This title has never been mentioned 
in previous studies, indicating that it was unknown to contemporary 
scholars. It was al-Fadanl himself who stated that al-Falimbanl compiled 
a thabat with the above title, stating that he read it with Mukhtar b. 
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c Atarid al-JawI, who in turn had read it with c Umar b. Salih as-Samaranl, 
who read it with his own father, who himself in turn had read it with 
the author, Shaykh c Abd as-Samad b. c Abd ar-Rahman al-Fahmbanl. 137 
However, it is unfortunate that I have not been able to locate any existing 
manuscript copy or published edition of this work. Perhaps al-Fadanl 
himself possessed a copy of it, since he had read it, and as I had pointed 
earlier, most of his own works and other scholars’ works are still kept 
unpublished in his private library in Mecca. 

Nevertheless, from al-Fadanl’s isndds scattered throughout his 
writings connecting him through his teachers with al-Falimbanl, we 
can extract the latters’ isndds which must have been part of his thabat. 
However, we should remember that al-Fadanl does not specifically 
compile or list his isndds which not only link him to al-Falimbanl but 
also to other Jdwl scholars. Thus, what is available from his writings is 
only some of al-Falimbanl’s isndds , which I have utilised to extract a 
comprehensive list of his teachers and students. It is interesting to point 
out that on consulting numerous isndd works of al-Fadanl, none of the 
renowned Jdwl scholars of the late sixteenth century such as Hamzah 
al-Fansurl and Shams ad-DIn as-Sumatranl, and of the seventeenth 
century such as Nur ad-DIn ar-Ranlri, c Abd ar-Ra’uf as-Sinklll, and 
Yusuf al-Maqassari made their appearance in such isndds. This leads 
my theory regarding the transmission of knowledge, that in the early 
period of Islamic intellectual development in the Malay Archipelago, 
isndds were not given significant attention. As observed from the early 
Jdwl scholarly literature, isndds were applied in a narrow context, as a 
means of confirming legitimate affiliation to a particular Sufi tarlqah 
by providing the silsilcih tarlqah , demonstrating a person as a valid 
transmitter of such tarlqah. 

We can also relate the testimony of his disciple c Abd ar-Rahman al- 
Ahdal as evidence indicating that al-Falimbanl must have had numerous 
isndds. Al-Ahdal states that after reading the beginning of every quarter 
of the Ihyd ’ with al-Falimbanl, he requested from him an ijdzali for this 
work. Al-Ahdal was granted a lengthy ijdzah written in al-Falimbanl’s 
own noble writing (fa-ajdzanl wa-kataba llbi-khattihi ash-sharlf ijdzah 
mutawwalah ). 138 Thus, we can certainly conclude that al-Falimbanl 
himself must have read the Ihyd ’ with several teachers, possessing various 
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isndds going back to al-Ghazall. Furthermore, if this was true for the 
Ihyd \ one can deduce that he also had isndds in other Islamic religious 
sciences, especially hadith works which as a rule are narrated and handed 
down to later generations with complete isndds . 

It is important to recall here what we have seen in previous 
chapters; that most of al-Falimbani’s teachers, their teachers, his own 
contemporaries and later generations, all list their teachers and isndds in 
their own thabats. 139 All of them are scholars of hadith or affiliated with 
the study of hadith. As al-Falimbanl himself authored an-Niir al-Ahmad, 
we can deduce that he must have been a scholar of hadith or affiliated to 
the discipline. This finds support from the inclusion of his biographical 
entry in Siddlq al-Qannuji’s at-Tdj al-Mukallal , which according to the 
author was written to compile a group of scholars who have affiliation 
with the science of Hadith. 140 In addition, I have mentioned above that 
al-Fahmbam wrote an Arabic al-'Urwat al-Wuthqd containing hadith 
on the merits of dhikr and the call to increase it, plus his Nasihat al- 
Muslimin which included numerous Prophetic SAW traditions quoted 
from numerous hadith sources. It is also important to note that later 
generations of Jdwi scholars, including women, continued the scholarly 
tradition, compiling their own thabats , 141 

The ninth writing of al-Falimbanl unknown to those who dealt 
previously with his scholarship is Fadd'il al-Ihyd 1 li ‘l-Ghazdli (The 
Virtues of Revival [of the Religious Sciences] by al-Ghazall). This is 
attributed to him by two contemporary Arab scholars from Damascus: 
Muhammad Bahjat al-Baytar (d. 1396/1976) and c Umar Rida Kahhalah 
(d. 1408/1987). 142 However, neither provides us with further details or 
any description of this work. Unfortunately, I have not been able to locate 
any existing copy. Nevertheless, from the title itself, this work probably 
discusses the merits of al-Ghazall’s 7/ryfi’ - one of the major tasawwuf 
works al-Falimbanl had focused most of his studying and teaching. 143 

There exists also a poem attributed to al-Falimbanl on Kedah’s 
victory against Siamese occupation. The untitled ten-line poem written 
in Arabic was inscribed on a red silk banner, which according to Wan 
Shamsudin Yusof was unearthed from the inheritance of Dato’ Pekerma 
Wan Muhammad Ali’s descendants in Padang Matsirat, Langkawi, 
Kedah in 1958. Yusof himself gave a Malay title to this collection as 
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Puisi Kemenengan Kedah (poem on Kedah’s victory). The banner was 
later donated to the Kedah State Museum and since then has been kept 
as part of the national heritage. Yusof believes that this poem was written 
by al-Falimbanl who was somehow involved in the Kedah war against 
Siam. He adds that the banner was used by Dato’ Pekerma during this 
war led by Tunku Muhammad Sa c d in 1838-39. 144 The rhyming poem 
reads as follows: 145 

After the basmalah and verses from Surat al-Fath (the Victory, 
Qur’an 48:1-3) 

qul li - ‘ l-malJk ibn ‘l-malik 

say to the king son of the king, 

wa-man li-abwdb al-jindn bi-sayfihi qafan fatah 

and he who opened the door of the heaven with his sword, 

lazilta c Abdan li-Allah yd ghayth al-ward 

you are servant of God, as the rain for the creatures, 

yd as c ad man as c ad haqqan nasah 

happiness is for those who counsel rightness, 

badr al-hudd haqqan badd bushrd land 

the right guidance shone like a full moon giving us glad tidings, 

yd ma'shar ‘l-islam qad nilnd al-farah 

O the people of Islam, we have attained the delights, 

hddhd huwa al-haz al-ladhi man [ndlahu] 

this is the fortune that who ever attained it, 

ndla as-sa c adah wa ‘s-siyddah wa l-minah 

had attained happiness, sovereignty and gift 

falidhd badd khatm al-futiih mu f arrikhan 

the seal of victories had emerged, dated 

hi ‘n-nasr wa ‘l-1sldm qad fdzat Kedah 

with triumph and Islam, Kedah prevailed. 

373 169 104 488 112 146 

sanah 1246 (year 1246) 

Although Yusof believes that the poem was written in 1254/1838, 
the last verse which gives the date clearly shows that it was written in 
1246/1831. 147 Thus, this banner must have been used during the uprising 
led by Tunku Kudin (in 1246/1831) when he and his supporters initially 
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and successfully drove the Siamese out and regained control over Kedah. 
Since it was believed that Dato’ Pekerma used this banner during the 
war led by Tunku Muhammad Sa‘d, it must have been handed down to 
him as he used it in the second uprising in 1254/1838. 

However, I have demonstrated earlier that al-Falimbanl was 
present in Kedah only during the second uprising in 1254/1838, and if 
these Arabic poems were indeed written by al-Falimbam in 1246/1831, 
they were probably written in Mecca and sent back to Kedah. However, 
Yusof s attribution of this work to al-Falimbani remains only a probability 
unless further evidence can be unearthed which supports or contradicts 
this. 

Writings Erroneously Attributed to 
AI-FalimbanT 

As indicated earlier, there are at least two epistles wrongfully attributed 
to al-Falimbanl, namely Anis al-Muttaqin and Tuhfat ar-Rdghibin. The 
first, Anis al-Muttaqin was written in Arabic and was authored by ‘ Abd 
as-Samad b. Faqlh Husayn b. Faqlh Muhammad. As already mentioned 
earlier, Shaghir Abdullah is the only scholar who attributes this epistle 
to al-Falimbanl, further considering Faqlh Husayn to be his father. 148 
Abdullah claims that his attribution is based on a manuscript copy in 
his personal collection. 149 

Voorhoeve strongly repudiated this attribution, pointing out that in 
a lithographed edition of Anis al-Muttaqin with interlinear translation in 
Javanese, the nisbah al-Falimbanl is added to the author’s name on the 
title page, but not in the text itself. 150 He suggests that the ascription to 
‘Abd as-Samad al-Falimbanl is probably an attempt to make the book 
popular in the Malay Archipelago. 151 1 agree fully with this conclusion, 
as all manuscript copies without the Javanese translation do not carry 
the nisbah al-Falimbanl, and thus, this indicates clearly the publisher’s 
intention to popularise the text by adding this nisbah. 152 This also 
highlights al-Falimbanl’s popularity in that his name was widely known 
in the Archipelago to the extent that it was used to promote a published 
Islamic text in Javanese. 
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According to both al-Baghdadl and Kahhalah, Anis al-Muttaqin 
was the work of c Abd as-Samad b. al-Faqlh, a Stiff who completed 
it in 1175/1761. 153 Looking at the date of completion alone, this is 
enough evidence to show that it was not the work of al-Falimbanl as 
his first dated work, the Zcihrat al-Murid was completed in 1178/1765. 
Furthermore, Kahhalah himself distinguishes clearly between these two 
authors. He credits al-Falimbanl with Fadd'd al-Ihyd’ under the entry 
of c Abd as-Samad al-Jawi, and attributes Anis al-Muttaqin to c Abd as- 
Samad al-Faqlh in a different entry. 154 In addition, textual analysis gives 
the impression that the author of Anis cil-Muttaqin , c Abd as-Samad b. 
Faqlh Husayn was very likely to have been an Arab scholar due to the 
eloquent Arabic demonstrated in the work. Further evidence to support 
the conclusion that this is a wrongful attribution is that c Abd ar-Rahlm 
al-Jawi al-Ashl translated the Anis al-Muttaqin into Jdwi which he titled 
Hidayat al-Muttaqin , stating that it was taken from the work of c Abd 
as-Samad b. Faqlh Husayn ( fa-allaftu hddhd al-kitdb fa-akhadhahu [sic] 
min qawl c Abd as-Samad b. Faqih Husayn min al- ilm as-sdlik ild Allah 
... wa-sammaytuhu Hidayat al-Muttaqin)} 55 However, c Abd ar-Rahlm 
al-Ashl himself does not attribute Anis al-Muttaqin to al-Falimbanl, which 
he would have otherwise indicated if it was the latter’s work. 

The second wrongly attributed writing to al-Falimbanl is Tuhfat ar- 
Raghibin , a Malay epistle written by an anonymous author in 1188/1774. 
Despite being anonymous, Voorhoeve was the first to attribute this 
epistle to c Abd as-Samad al-Falimbanl. He attempts to support his 
claim by providing five pieces of evidence; the strongest is perhaps 
that al-Falimbanl usually dated his writings ranging from 1178/1764 to 
1203/1788. 156 

Building upon Voorhoeve’s ascription, Drewes conclusively 
attributes the Tuhfat ar-Raghibin to al-Falimbanl after his two letters 
written to the princes of Java were unearthed. Based on the evidence that 
al-Falimbanl maintained contact with the Malay Archipelago, Drewes 
unhesitatingly concluded that al-Falimbanl wrote this epistle at the request 
of the Sultan of Palembang. 157 Later scholars including Quzwain and Azra 
simply followed Drewes in attributing this work to al-Falimbanl. 158 In 
his article on Sayyid c Uthman al-BatawI, a famous Hadhrami Scholar in 
Indonesia, Azra himself does not seem to realize that al-BatawI clearly 
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credited the Tuhfat ar-Rdghibln to Arshad al-Banjari. 159 Thus, he fails to 
investigate the issue of attribution further. 

However, my own findings strongly contradict Voorhoeve’s and 
Drewes’s attribution of the Tuhfat to al-Falimbanl. Numerous pieces 
of evidence indicate that this anonymous treatise was in fact authored 
by Muhammad Arshad al-Banjari. The first piece of evidence is that 
Arshad al-Banjari’s own maternal grandson, ‘Abd ar-Rahman Siddlq 
al-Banjari and the aforementioned c Uthman al-Batawi both pointed out 
that Arshad authored Tuhfat ar-Rdghibln} 60 Further research reveals that 
there were three epistles carrying the title Tuhfat ar-Rdghibln : the first, 
Tuhfat ar-Rdghibln fi Bayan Haqlqat Imdn al-Mu 'minln wa-md Yufsiduhu 
min Riddat al-Murtaddln by an anonymous author, but completed in 
1188/1774, the second, Tuhfat ar-Raghibln fi Suluk Tarlqat al-Muttaqln 
completed in Mecca in 1230/1814 by Shaykh Dawud al-Fatanl, the 
third and last, Tuhfat ar-Rdghibln fi Taqlld al-QawI bi-Sihhat ‘l-Jum f ah 
bidun ‘l-Arba c ln authored by Shaykh Husayn b. Sulayman al-Funtiani, 
completed in Mecca in 1319/1902. Since the authors of the last two 
Tuhfats are clearly known, this leaves us with the anonymous Tuhfat 
which was indeed the work of Arshad al-Banjari. 

The second piece of evidence is that Dawud al-Fatanl clearly 
indicates in his Tuhfat ar-Rdghibln fi Suluk Tarlqat al-Muttaqln that the 
Tuhfat ar-Rdghibln fi Bayan Haqlqat Imdn al-Mu 'minln was authored 
by his older contemporary, Muhammad Arshad al-Banjari as he says: 
“maka disebut oleh yang ampunya karangan Tuhfat ar-Rdghibln fi 
Bayan Haqlqat Imdn al-Mu f minln bagi al- c Alim al-Fadil al- c Alldmah 
Shaykh Muhammad Arshad” 161 It is important to emphasize that al-Fatanl 
completed his Tuhfat in Mecca in 1230/1814; two years after al-Banjari’s 
death in 1227/1812. Without doubt, al-Fatanl knew al-Banjari and his 
works better than those from later generations, as both scholars lived in 
the same period. Thus, from this evidence alone it is enough to prove 
that the anonymous Tuhfat was the work of Arshad al-Banjari and not 
al-Falimbani. 

Drewes’s assumption that the Tuhfat was written upon the request of 
the Sultan of Palembang itself strongly contradicts Siddlq al-Banjari. The 
latter tells us that his grandfather, Arshad al-Banjari authored the Tuhfat 
ar-Rdghibln fi Bayan Haqlqat [Imdn] al-Mu } minln wa-[md Yufsiduhu 
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min] Riddat al-Murtaddin (providing the full title) upon the request of 
Sultan Tahmld Allah ath-Thanl b. Sultan Tamjld Allah al-Awwal (r. 1778- 
1808), the Sultan of Banjar. 162 In addition to these, several other pieces 
of evidence (eight to be precise) 163 clearly show that Arshad al-Banjarl 
authored the Tuhfat. However, the pieces of evidence discussed above 
suffice to prove the wrong attribution of Tuhfat to al-Falimbanl. 

In addition, another writing attributed to al-Falimbanl is a 
compendium of al-Burhanpurl’s at-Tuhfah al-Mursalah entitled 
an-Nukhbat al-Mufddh min ‘r-Rahmat al-Muhddh ‘Alayhi ‘s-Saldt 
wa ‘s-Saldm min Allah (The chosen gift emanating from God the 
Compassionate and bestowed on the Prophet SAW). 164 Among 
modern scholars who attributed this work to al-Falimbanl was Oman 
Fathurahman, who assumes its title was 6 Mulakhkhas li al-Tuhfah al- 
Mursalah ,’ claimed to be given by the author himself 165 Apart from the 
wrong title, Fathurahman does not provide any evidence to support his 
claim. 166 However, the correct title of this epistle according to the author 
himself is an-Nukhbat al-Mufddh as he says “falammd marrat c alayya 
at-Tuhfat al-Mursalah ... khatarfi ‘l-bdl naskhuhd bi-talkhis lafzihd ... 
fa-sammaytu al-mulakhkhas [ bi-] ‘n-Nukhbat al-Mufddh min ‘r-Rahmat 
al-Mulidah Alayhi ‘s-Saldtwa ‘s-Saldm min Allah” 167 

The undated an-Nukhbat is written in Arabic with an interlinear 
Jam translation with the only known existing manuscript copy being 
bound with the earlier mentioned Zdd al-Muttaqm. However, unlike the 
latter, this work does not include the author’s name, which leaves it status 
and attribution inconclusive. Unlike all of al-Falimbam’s other writings 
on tasawwuf this epistle does not mention as-Samman at all; in fact, all 
al-Falimbanl’s works written while or after studying with as-Samman 
never fail to include this teacher’s name. 

Textual analysis indicates that the summarizer was c Abd Allah 
b. Ibrahim MIrghanI as it says “ wa-yaqul al-mulakhkhis c Abd Allah 
b. Ibrahim Mirghani ...” 168 In addition, Nalis al-Banjarl quoted c Abd 
Allah Mlrghanl’s work three times in his ad-Durr an-Najis , describing 
it as a summary of at-Tuhfat al-Mursalah without providing any title. 169 
However, close analysis of both works makes it clear that al-Banjarl’s 
citations were indeed from the an-Nukhbat. Thus, I am able to confirm 
that this treatise is the work of c Abd Allah Mirghani and not al-Falimbanl. 
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It is worth noting that none of MIrgham’s biographers ever mentioned 
an-Nukhbat al-Mufdah among his works, indicating that it is unknown to 
them. However, whoever wrote the interlinear Jdwi translation remains 
an open question. 

Current Chronological Sequence of 
AI-FalimbanT’s Writings 

Having discussed the writings of al-Falimbanl at length and in detail, 
we can now arrange his works in a chorological sequence, at the same 
time showing his various stages of development before he reached his 
apex of writing and teaching. Apart from his undated writings, which we 
now know were written in Medina but still remain difficult to arrange 
precisely, all of his writings can be chronological listed as follows: 

1. Zahrat al-Murid fi Baydn Kcilimat at-Tawhid (23 Dhu al-Hijjah 
1178/12 June 1765) 

2. Risdlah fi Baydn Asbdb Muharramdt an-Nikdh (10 RabI c al-Awwal 
1179/27 August 1765) 

3. Risdlah Latifah fi Baydn al-Isrd’wa 1-MVrdj (11 Rejab 1181/3 
December 1767) 

4. Two letters addressed to two Princes of Java [19 Safar 1186J/22 
May 1772. 

5. Nasihat al-Muslimin wa-Tadhkirat al-Mu ’minin fiFadd ’il al-Jihad 
fiSabil Allah wa-Kardmat al-Mujdhidin fiSabil Allah (25 Jumada 
al-Ula 1187/14 August 1773) 

6. Midhaq fi Baydn al-Fawd’id an-Ndfi c ah fi ‘l-Jihad fi Sabil Allah 
(undated) 

7. Du c d’ al-Musabba c dt al- c Ashar (undated) 

8. al- c Urwat al-Wuthqd wa-Silsilat al-Walial-Atqd (undated) 

9. Rditib Shaykh Abd as-Samad al-Falimbdni (undated) 

10. KayfiyyatfiKhatm Yawm ar-Rabu' fi Waqt al- c Asr (not dated) 

11. ar-Risdlah fi Kayfiyyat Rdtib Laylat al-Jum f ah (undated) 

12. Zdd al-Muttaqin fi Tawhid Rabb al- c Alamin (undated) 

13. Hiddyat as-SdlikinfiSulukMaslak al-Muttaqin (5 Muharram 1192/3 
February 1778) 
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14. Risdlah fi Baydn Hukm asli-Shar f wa-Baydn man Yukhdlifuhu JT 
‘l-Ftiqdd aw fi ‘l-Hukm aw fi ‘l-'Amal (10 Rajab 1201/28 April 
1787) 

15. Sayr as-Sdlikin ild Ibddat Rabb al- Alamin (vol. 1,1193-94/1779- 
80; vol. 2, 19 Ramadan 1195/8 September 1781; vol. 3, 19 Safar 
1197/22 January 1783; vol. 4, 20 Ramadan 1203/14 June 1789) 

16. an-Nur al-Ahmad fi Asdnid ash-Shaykh c Abd as-Samad (has not 
been located) 

17. Fadd’il al-Ihya’Li ‘l-Ghazdli (has not been located) 

18. Puisi Kemenengan Kedah (Poems on Kedah’s victory) 
(1246/1831) 
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c Abidin ild Jannat Rabb al- c Alamin (Pulau Pinang, Percetakan Almuarif 
Sdn. Bhd., s.a.), pp. 4, 146-7. 

See el-Muhammady, “The Islamic concept of education,’' pp. 62-3. 

I was able to consult both editions in the Leiden University Library in 
2006. 

78 See Drewes, Directions for travellers , p. 223. 

See al-Falimbani, Sayr as-Salikin (MS National Library of Malaysia), MS 
692. 

See al-Falimbani, Hidayat as-Salikin , p. 27; idem, Sayr as-Salikin , vol. 
3, p. 180; vol. 4, p. 259. 

81 See al-Falimbani, al- c Urwat al-Wuthqa , MSS 2865, fol. 1: MSS 2269, 
fol. 19. 

82 See al-Falimbani, al- c Urwat al-Wuthqa , MSS 2086, pp. 1. 2. 

83 Op. cit ., MSS 2269, fols. 21, 22, 23, 26, 34, 36, 51. 

84 Ibid , MSS 2269, fol. 23; MSS 2865, fol. 6. 

85 Cf. al-Falimbani, aWUrwat al-Wuthqa,MSS 2865, fols. 1-3; MSS 2269, 
fols. 19-20; idem, Sayr as-Salikin, vol. 3, pp. 39-40; al-Jabartl, Tarikh 
r Aja’ib al-Athar, vol. 1, p. 243; Quds, al-Futuhat al-Qudsiyyah, pp. 6-7. 
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Al-JabartI himself missed three names in his work. For a good study on 
all the intermediaries in this silsilah , see Qarlb Allah, as-Salasil adh- 
Dhahabiyyah , especially pp. 45-80, 96-100. 

For further discussion of this criticism, see al-Fadanl, an-Nafhat al- 
Miskiyyah , p. 112. 

87 See al-Falimbanl, Sayr as-Salikln , vol. 4, p. 259. 

88 Ibid. 

89 See Chapter 2, pp. 48-49. 

90 See Ratib, MSS 2367, fols. 13, 24, 27, 29, 34, 37, 43. 

91 Supra, Chapter 1, pp. 6-7; Chapter 2, pp. 49-50. 

92 See Drewes, “Further data,” pp. 270, 290, 291. 

93 Ibid , pp. 273-4. 

94 For further discussion see Hurgronje (1857-1936), Christiaan Snouck, 

Achehnese , trans. O'Sullivan, A.W.S., (2 vols., Leiden, E. J. Brill, 1906), 
vol. II, p. 119. 

It is important to observe that such discontent was already reflected in the 
works of al-FalimbanFs predecessors such as Muhammad Zayn b. Faqlh 
Jalal ad-DIn al-Ashrs Bidayat al-Hidayah where he clearly refers the 
Dutch or in his own terms, Hulandah (Holland) as bald’ (affliction) and 
fitnah (ordeal) to the Archipelago. See his Bidayat al-Hidayah , p. 31. 
Evidently, the only scholar who consulted the Jakarta manuscript copies 
was Ronkel, as he correctly gives the brief Arabic titles of all the seven 
chapters included in this work in his catalogue. See Ronkel, Ph. S. van, 
Supplement to the catalogue of the Arabic manuscripts preserved in the 
Museum of The Batavia Society of Arts and Sciences (The Hague, Nijhoff, 
1913), pp. 139-40. 

97 For further details, see bibliography. 

98 The complete table of contents of this text is as follow: first chapter (fol. 
la): fifadl al-jihadfi sabil Allah wa 1-hath c alayhi; second chapter (fol. 
3b): fibayan al-ahadlth al-waridah fifadl al-jihad ; third chapter (fol. 5a): 
fi bayan fadl ar-ribat fi sabil Allah wa 1-haras fihi; fourth chapter (fol. 
6b): fi bayan al-ahadlth al-waridah fifadl al-infaqfisabil Allah wa-tajhlz 
al-ghuzzat fihi; fifth chapter (fol. 7b): fifadl al-isti'dad [ bi-]alat al-jihad 
fi sabil Allah wa 1-hath r ala ‘r-raml wa-ta c allumihi; sixth chapter (fol. 
9a): fi bayan fadl ash-shahadat fi sabil Allah ; seventh chapter (fol. 13a): 
fi bayan ahkam al-jihad fi sabil Allah ; khatimah (epilogue) (fol. 15a): fi 
dhikr dula’ihi SAW ... fi 1-jihad fi sabil Allah ; and mulhaq (addendum) 
(fol. 16b): fi dhikr hirz nafT wa-hirs mani r wa-hisn dafT. 
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See al-Falimbanl, Nasihat al-Muslimin wa-Tadhkirat al-Mu ’minin fi 
Fada’il al-Jihad fi Sabil Allah wa-Karamat al-Mujahidin fi Sabil Allah 
(MS Leiden University), F. Or. A20C, fols. 2, 3, 4, 5, 6, 7, 8, 9, 10. 

100 Ibid , fol. 5. 

101 Al-Falimbanl says “inna al-ahadith al-lati awradnaha fi hadhihi an- 
nasihah muqtabasa min al-Jami ( as-Saghir li 1-Hafiz as-Suyufi wa-min 
Kashf al-Ghummah li 7- r Arif bi-Allah ash-Shaykh c Abd al-Wahhab 
ash-Sha c ram, wa-aktharuhd min ‘r-risdlah al-musamma bi-Maslak ar- 
Rashad ila l-Ahadith al-Waridah fi Fadl al-Jihad li l- c Arif bi-Allah 
shaykh mashayikhina Munla Ibrahim b. Hasan al-Kurdial-Kurani See 
al-Falimbanl, Nasihat al-Muslimin , fol. 16b. However, Kahhalah was the 
only biographer who ascribes the Maslak to al-Kurani, entitled Maslak al- 
Irshad ila l-Ahadith al-Waridah fi 1-Jihad. See his Mu jam al-Mu ’allifin , 
vol. 1, p. 21. 

102 See al-Fatanl (d. 1263/1846), Dawud b. c Abd Allah b. Idris al-JawI, Sullam 
al-Mubtadi fi Ma c rifat Tariqat al-Muhtadi (Pulau Pinang, Percetakan 
Almuarif Sdn. Bhd., s.a.), pp. 34-5. He also includes a summary of the 
above text in his later work, Furu r al-Masa 77, which he began writing in 
1254/1838 and was completed in Mecca in 1257/1841, see idem, Furu c 
al-Masa 77 wa-Usul al- Wasa 77 (2 vols., Bangkok, Maktabat wa-Matba c at 
Muhammad an-Nahdl wa-Awladihi, s.a.), vol. 2, p. 335. 

103 Supra, pp. 10, 39, 92, 110, 220, 235. 

104 See Quzwain, Mengenal Allah , p. 29. Cf. Azra, The Origin of Islamic 
Reformism , p. 200. 

105 See al-Falimbanl, Zad al-Muttaqin , MSFB 1004, fol. la. This text is 
written in Arabic with interlinear translation in Jaw I I have edited the 
text together with my own English translation and is under preparation 
and will hopefully be published in the near future. 

106 See al-Falimbanl, Sayr as-Salikin , vol. 3, pp. 22, 183. 

107 Ibid, p. 183. 

108 Ibid. 

109 Ibid. For a good concise discussion on the Sufi doctrine of wahdat al-wujud 
see Akkach, ‘Abd al-Ghani al-Nabulusi , pp. 88-94. 

110 See al-BatawI (d. 1331/1913), c Uthmanb. c Abd Allah b. c AqIlb.Yahyaal- 
: AlawI, Sawn ad-Din ‘an Nazagat al-Mudillin (Batavia, s.n., 1321/1903), 
p. 24. 

111 See Quds, al-Futuhat al-Qudsiyyah , p. 19. 

112 See al-Falimbanl, Zad al-Muttaqin , MSFB 1004, fols. 5a, 5b. 
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113 See al-Falimbanl, c Abd as-Samad, Risalah fiBayan Asbab Muharramat 
an-Nikah (MSS National Library of Malaysia), MSS 2824, fol. 4. 
However, the date from a second copy of the same text, MSS 2783, was 
omitted by its scribe. 

114 See al-Falimbanl, Sayr as-Salikin , vol. 2, pp. 39-40. 

115 See al-Falimbanl, Risalah Latifah fi Bayan al-Isra wa ‘ l-M c iraj (MSS 
National Library of Malaysia), MSS 1079, fol. 20; MSS 2968, fol. 24; (MS 
Leiden University), Or. 17.903, p. 317. 11 Rajab/3 December of that year 
falls on Thursday, and it is to be remembered that under the traditional 
Islamic notion the day begins at sunset, this Friday night is the equivalent 
of the eve of Friday. 

116 See bibliography for further details. 

117 See al-Falimbanl, Risalah Latifah , MSS 1079, fol. 13; MSS 2968, fols. 
14, 15; Or. 17.903, pp. 282, 285. 

118 Ibid , Or. 17.903, p. 317; MSS 1079, fol. 20; MSS 2968, fol. 24. 

119 See Hurgronje, Mekka in the Later Part of 19 th Century , p. 210. 

120 See al-Fatanl (d. 1263/1846), Dawud b. c Abd Allah al-JawI, Kifdyat 
al-Muhtajfi ( l-lsra wa ‘l-Mi c raj , (Bombay, s.n., 1298/1881), p. 68. Cf. 
Abdullah, Syeikh Abdus Shamad , p. 145. 

121 See al-Falimbanl, Mulhaq fi Bayan al-Fawa’id an-Nafdah fi ‘l-Jihad fi 
Sabil Allah (MSS National Library of Malaysia), MSS 2269 (D), fols. 
76-80. The exact copy is also printed lithographically in Abdullah, Al- 
‘Urwatul Wutsqa , pp. 120-9. Cf. Abdullah, “PerananUlama’ dalam Shat,” 
pp. 13-6. 

122 The four faw aid are as follow: the first, fi dhikr hirz nafi c wa-hirs mani c 
wa-hisn dafi\ the second, ad-du ( a’an-nafCfi ‘ l-jihad , the third, min-ma 
yanfa c li-halak al- c aduw wa ‘s-salamat min sulh , and the fourth and 
last, min-ma yanfa c li-halak aWaduww wa ‘l-kuffar wa li-salamat min 
sharrihim. 

123 See al-Falimbanl, c Abd as-Samad al-JawI, Risalah fi Bayan Hukm ash- 
Shar c w a-Bay an Man Yukhalifuhu fi ‘l-Ptiqad aw fi ( l-Hukm aw fi 7- Amal 
(MSS National Library of Malaysia), MSS 2308, fol. 36. 

124 I have only been able to consult one copy of this work from which I have 
primarily based my reading and research. The second copy, which was 
not accessible, is held by the National Museum of Terengganu, Malaysia, 
D24 (D), fols. 27v.-38v. See Omar, SitiMariani, KatalogIndukManuskrip 
Melayu di Malaysia (Kuala Lumpur, Perpustakaan Negara Malaysia, 
1993), p. 21. 
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125 See al-Fadanl, al-Wafi] pp. 5, 77; idem, al- c Iqdal-Farld , p. 38. 

126 See al-Falimbanl, Risalah fi Bayan Hukm ash-Shar\ MSS 2308, fols. 
29-30. 

127 Ibid, fols. 30, 31, 32, 

128 See al-Falimbanl, c Abd as-Samad al-JawI, Risalah fi Kayfiyyat Ratib Laylat 
al-Jum r ah ba c d Salat al- c Isha ’ (MSS National Library of Malaysia), MS 
2269 (C), fols. 58-70; idem, Kayfiyyat Khatm Yawm ar-Rabu fi Waqt 
al- c Asr (MSS National Library of Malaysia, MS 2269 (C), fols. 70b-75. 
Both copies are printed lithographically in Abdullah, Al- ( Urwatul Wutsqa , 
pp. 140-65 and pp. 130-40 respectively. 

129 See al-Falimbanl, c Abd as-Samad al-JawI, Du ( d ’al-Musabba C dt al- c Ashar 
(MSS National Library of Malaysia), MSS 2507 (B); (MSS Leiden 
University), Or. 8487 fols. 184-6. 

130 See al-Kattanl, Fahras al-Faharis , vol. 1, p. 145; vol. 2, p. 1162; Ibn 
: Abidin, c Uqud al-La’all, pp. 158-9; al-Amir al-Kablr, Thabat Muhammad 
al-Amlr al-Kablr , p. 37. 

131 See ash-SharqawI, al-Jami c al-Hawi , p. 41. 

132 See al-Falimbanl, Du c a MSS 2507 (B); Or. 8487 fol. 184; idem, al- c Urwat 
al-Wuthqd , MSS 2865, fol. 7; MSS 2269, fol. 25; idem, Sayr as-Sdlikln, 
vol. 1, p. 219. 

133 Cf. ash-SharqawI, al-Jamd al-Hawi\ p. 41; al-Ghazall, Ihya\ vol. 1, pp. 
473-4; Qarlb Allah, as-Salasil adh-Dhahabiyyah , pp. 151-2. 

134 See Ikram, Achadiati (ed.), Katalog Naskah Palembang: Catalogue of 
Palembang Manuscripts (Tokyo, Tokyo University of Foreign Studies, 
2004), pp. 49-50. 

135 See al-Falimbanl, Du c a\ MSS 2507 (B), p. 44. 

136 See al-Falimbanl, Sayr as-Salikln , vol. 1, pp. 218-20; idem, al- c Urwat al- 
Wuthqa , MSS 2865, fols. 7-8; MSS 2269, fol. 25-6. Cf. Quds, al-Futuhat 
al-Qudsiyyah , pp. 8-9; al-Falimbanl, Azharl, BadP az-Zaman , p. 126; 
al-Bughurl (d. 1349/1930), Muhammad Mukhtar b. c Atarid al-JawI al- 
Makkl, ad-Durr al-MunlffiSharh al-Wird al-Latlf( Singapore, Matba c at 
Muhammad Amin, 1317/1899), pp. 40-44; al-Habshl, ( Iqd al-Yawaqlt 
al-Jawhariyyah , vol. 1, p. 89. 

137 See Mamduh, Flam al-Qasi , p. 70; al-Falimbanl, Mukhtar, Bulugh al- 
Amani j vol. 1, p. 165. 

138 See al-Ahdal, an-Nafas al-Yamanu p. 139. 

139 Among thabats published by those connected to al-Falimbanl, in 
chronological order, include Ahmad al-Qushashl’s (d. 1071/1661) as- 
Simt al-MafidfiSha ’n al-Bay c ah wa ‘ dh-Dhikr wa-Talqlnihi wa-Salasil 
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Ahl ‘l-Tawhid; c lsa ath-Tha'alabl’s (d. 1080/1669) Thabat Shams ad-Din 
al-Babili, al-musamma: Muntakhab al-Asanidfi Wasli 1-Musannafat wa 
( l-Ajza’wa ‘l-Masanid ; Abu Salim al- c Ayyashrs (d. 1090/1679) Ithaf 
al-Akhilla’ bi-Ijazat al-Mashayikh al-Ajilla Muhammad ar-Rudanl’s 
(d. 1094/1682) Silat al-Khalaf bi-Mawsul as-Salaf Ibrahim al-Kuranrs 
(d. 1101/1690) al-Umam li-Iqaz al-Himam ; Ahmad an-Nakhlrs (d. 
1130/1717) Bughyat at-Talibin li-Bayan al-Mashayikh al-Muhaqqiqin 
al-Mulamidin ; c AbdAllahal-Basri’s(d. 1134/1722) al-Imdad bi-Ma rifat 
c Uluw ‘l-Isnad; Muhammad al-Budayri known as Ibn al-Mayyit’s (d. 
1140/1727) al-Jawahir al-Ghawali fi Bayan al-Asanid al- c Awali; Ibn 
: AqIlah‘s (d. 1150/1737) al-Fawa’id al-Jalilah fi Mu sal sal at Ibn c Aqilah; 
Muhammad Sa c Id Sunbuhs (d. 1175/1761) al-Awa’il as-Sunbuliyyah; 
Muhammad al-Hifnl’s (d. 1181/1767) Thabat ; Ahmad al-MullawI’s (d. 
1182/1767) Thabat; Muhammad as-Saffarinl’s (d. 1188/1774) Thabat al- 
Imam as-Safiarinial-Hanbaliwa-Ijazatuhu li-Ta ’ifah min A c yan c Ulama ’ 
c Asrihi: Ahmad ad-Damanhurl’s (d. 1192/1778) al-Lata’if an-Nuriyyah 
fi ‘l-Minah ad-Damanhuriyyah; Murtada az-Zabldl's (d. 1205/1790) 
Alfiyyat as-Sanad , al-Mu ( jam al-Mukhtass , Mu jam al- c Allamah Safi ad- 
Din Muhammad al-Bukhari al-Athari, and al-Murabbi al-Kabulifi-Man 
Rawa r an ( sh-Shams al-Babili; Ahmad al-Attar^’s (d. 1218/1803) Thabat 
al- c Attar; c Abd Allah ash-SharqawI’s (d. 1227/1812) al-JamT al-Hawifi 
Marwiyyat ash-Sharqawi: Muhammad al-Amlr al-Kablr s (d. 1232/1816) 
Thabat Muhammad al-Amir al-Kabir; Muhammad ash-Shanawanrs 
(d. 1233/1817) ad-Durar as-Saniyyah fi-ma c Ala min ‘l-Asanid ash- 
Shanawaniyyah; c Abd al- c Az!z ad-Dihlawrs (d. 1239/1823) al- r Ujalah 
an-NafTah; c Abd ar-Rahman al-Ahdal’s (d. 1250/1834) an-Nafas al- 
Yamani wa T-Rawh ar-Rayhani fi Ijdzat al-Qudat Barn ash-Shawkani , 
and Barakat ad-Dunyi wa ‘l-Ukhra fi ‘l-Ijazat al-Kubra; Muhammad 
ash-Shawkani*s (d. 1250/1834) Ithaf al-Akabir bi-Asanid ad-Dafatir; 
Ibn 'Abidin's (d. 1252/1836) r Uqud al-La’alifi l-Asanid al- c Awali; 
Muhammad : Abid as-Sindl’s (d. 1257/1841) Hasr ash-Sharid min 
Asanid Muhammad c Abid; c Abd ar-Rahman al-Kuzbari’s (d. 1262/1846) 
Thabat al-Kuzbari, and Intikhab al- c Awali wa ‘sh-Shuyukh al-Akhyar min 
Faharis Shaykhina al-Imam al-Musnid al- ( Attar; Hasan ash-Shattl’s (d. 
1274/1857) Thabat al- c Alldmah al-Faqih al-Muhaddith ash-Shaykh Hasan 
b. f Umar ash-Shatti al-Hanbali ad-Dimashqi; Mahmud al-Hamzawrs 
(d. 1305/1887) c Unwan al-Asanid ; c Aydrus al-Habshrs (d. 1314/1896) 
c Iqd al-Yawaqit al-Jawhariyyah wa-Simt al- c Ayn adh-Dhahabiyyah bi- 
Dhikr Tariq as-Sadat al- c Alawiyyah , and c Uqud al-La ’al fi Asanid ar- 
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Rijal; Falih az-Zahiri‘s (d. 1328/1910) Husnu ‘l-Wafa li-Ikhwan as-Safa ; 
Shams al-Haq al- c AzIm Abadl’s (d. 1329/1911) al-Wijdzah fi ‘l-Ijazah; 
c Uthman al-Batawrs (d. 1331/1913) as-Silsilat an-Nabawiyyah fi Asanid 
as-Sadat al- c Alawiyyah ila Jaddihim al-Mustafa Khayr al-Bariyyah; c Abd 
al-Hamld Quds’s (d. 1334/1915) al-Mafakhir as-Saniyyahfi ‘l-Asanidal- 
c Aliyyah al-Qudsiyyah ; Muhammad Amin as-Safarjalanl* s (d. 1335/1916) 
c Uqud al-Asanid; Muhammad A c zam al-Khayr Abadrs (d. 1337/1918) 
al-Isnadal-A c zam bi-A c la Sanad Yujadfi ‘l- r Alam ; Muhammad Mahffiz 
at-Tarmasrs(d. 1338/1920 ) Kifayat al-Mustafidli-ma c Alalada ( t-Tarmasi 
min ‘l-Asanid, and Mu c jam Shuyukh al-Hafiz Muhammad Mahfuz b. 
c Abd Allah at-Tarmasi; Khawqlr’s (d. 1349/1930) Thabat al-Athbat 
ash-Shahirah; Mukhtar al-Bughurrs (d. 1349/1930) Ithaf as-Sadat al- 
Muhaddithin bi-Musalsalat al-Ahadith al-Arba c in; c Umar al-MahrasI’s 
(d. 1368/1949) Ithaf Dhawi ( l- ( Irfan bi-Ba c d Asanid c Umar Hamdan ; 

: Abd al-Hayy al-Kattanl’s (d. 1382/1962) Fahras al-Faharis wa ‘ l-Athbat 
wa-Mujam al-Ma c ajim wa ‘l-Mashikhat wa 1-Musalsalat: c AlawI al- 
Haddad’s (d. 1382/1962) al-Khulasat al-Wafiyah fi I-Asanid al- r Aliyah; 
: AlawI al-Malikrs (d. 1391/1971) Fihrist ash-Shuyukh wa ‘l-Asanid; 
Hasan al-Mashat’s (d. 1399/1979) al-Irshad bi-Dhikri Ba c d ma-li min 
I-Ijdzat wa ‘l-lsnad ; Mahmud Sa c Id Mamduh's Fath al- c Aziz fi Asanid 
as-Sayyid c Abdal- c Aziz ; Abu Ghuddah’s (d. 1417/1996) Imdadal-Fattah 
bi-Asanid wa-Marwiyyat ash-Shaykh c Abd al-Fattah ; Muhammad b. 
c Alawl al-Malikl’s (d. 1425/2004) al- c Uqud al-Lu ’lu ’iyyah bi ‘l-Asanid al- 
'Alawiyyah ; Muhammad Akram an-NadwI’ s Nafahat al-Hind wa 7- Yaman 
bi-Asanid ash-Shaykh Abial-Hasan. For further listing regarding thabats 
see Abu Ghuddah, Imdad al-Fattah , pp. 410-591. 

140 See Chapter 1, p. 21. 

141 Among these Jawi scholars and their thabats we may mention c Abd al- 
Ghanl al-BImawrs (d. 1270/1853) Al-Hawifi Asanid a l-Bimawi; Fatimah 
al- Falimbaniyyah's Al-Faharis al-Qa’imah fi Asanid Fatimah; Ahmad 
Khatlb al-Minkabawrs (d. 1334/1916) Flam ar-Rawi fi Asanid Ahmad 
al-Khatib al-Minkabawi; Mukhtar c Atarid al-Bughuri’s (d. 1349/1930) 
Ithaf al-Muhaddithin bi-Musalsalat al-Ahadith al-Arb c in , Manhal al- 
Waridfi Shuyukh Ibn c At dr id, and Jam r ash-Shawarid min Marwiyyat Ibn 
c Atarid: c Umar as-Samaranrs compilation of his teacher isnads entitled 
Thabat al-Hafiz ash-Shaykh Zayn ad-Din b. Badawi al-Jawi; c Abd al- 
Fattah Rawah’s (b. 1334/1915) al-Majmu ‘at ar-Rawiyah li ‘l-Ahadith 
al-Musalsalah bi ‘s-Sifat al-Marwiyyah, and al-Masa c id ar-Rawiyah 
ila ‘l-Asanid wa ‘l-Kutub wa ‘l-Mutun al-Mardiyyah. For further list on 
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thabats see Mamduh, Flam al-Qasi\ pp. 63-82; idem, Tashnifal-Asma\ 
pp. 109,410; Abu Ghuddah, Imdad al-Fattdh , p. 443; al-Malikl, Fihrist , p. 
285; al-Falimbanl, Mukhtar, Bulugh al-Amani\ vol. 1, pp. 59, 63, 163. 

142 Muhammad Bahjat b. Baha’ ad-DIn b. c Abd al-Ghanl b. Hasan al-Baytar 
is a paternal grandson of c Abd ar-Razzaq b. Hasan al-Baytar, author of 
Hilyat al-Bashar. See Kahhalah, Mufiam al-Mu’allifin , vol. 5, p. 235; 
al-Baytar, Hilyat al-Bashar , vol. 2, p. 851 footnote. 

143 See al-Ahdal, an-Nafas al-Yamani\ p. 139. 

144 See Yusof, Kedah , p. 14; idem, Periwayatan , appendix. 1-3. 

145 See Yusof, Kedah , p. 14; idem, Periwayatan , appendix. 3. 

146 These numbers represent the 4 Abjadi* numerical values of the Arabic letters 
in the last line of this poem and when added up indicate the corresponding 
year (1246 A.D.). 

147 See Yusof, Kedah , p. 14; idem, Periwayatan , pp. 11-2. 

148 Supra, Chapter 1, p. 15; Chapter 2, pp. 35, 37. 

149 See Abdullah, Syeikh Abdus Shamad , p. 131. 

150 A copy of this edition, undated and without the publisher’s name is 
preserved in the University of Leiden Library. Cf. Ibn al-Faqlh, c Abd 
as-Samad b. Faqlh Husayn, Anis al-Muttaqin , pp. 1, 3. 

151 See Voorhoeve, Handlist of Arabic manuscripts in the Library of the 
University of Leiden and other collections in The Netherlands (The Hague, 
Leiden University Press, 1980), p. 14; idem, “ c Abd al-Samad b. c Abd 
Allah al-Palimbanl,” EF , vol. 1, p. 92. 

152 See Ibn al-Faqlh, Anis al-Muttaqin (MSS Leiden University), Or. 1751, 
fols. 313-22; Or. 7030, pp. 218-43; Or. 7049, fols. 65-97. 

153 See Kahhalah, Mu c jam al-Mu’allifin , vol. 5, p. 236; al-Baghdadl, Idah 
al-Maknun , vol. 1, p. 149; MutL ar-Rahman, al-Fahras al-Mukhtasar , 
vol. 3, p. 1152. 

154 Cf. Kahhalah, Mu jam al-Mu ’all(fin, vol. 5, pp. 235, 236. 

155 See al-Ashl, c Abd ar-Rahlm al-JawI, Hidayat al-Muttaqin (MSS National 
Library of Malaysia), MSS 2261(B); MSS 2086; MSS 2466(E). 

156 The rest of the evidence which he includes were: The Leningrad manuscript 
copy (photos 15-99) bears the entry Van Doorninck, 1876, who according 
to Voorhoeve was stationed in Palembang as a civil servant from 1873- 
1875 and then went to Europe on furlough; there is a marginal note in 
Javanese (photo 23); the word sanggar in the Middle Malay is used to 
indicate a heathen offering, but not in the Javanese meaning and Voorhoeve 
assumes that the censured heathen practices probably occurred in the 
Palembang hinterland about 1774; and finally, the Jakarta manuscript 
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copy (MS. VdW. 37) contains a page dedicated to jihad , which according 
to Voorhoeve was one of c Abd as-Samad’s specialities. The Leningrad 
manuscript copy is preserved in the University of Leiden Library, Or. 
14.359. See Drewes, “Further data,” pp. 273-4; idem, Directions for 
Travellers , p. 223; Quzwain, Mengenal Allah , pp. 20-2. For the summary 
of Tuhfat ar-Raghibin , see Drewes, “Further data,” pp. 277-90. 

157 Flowever, it is a haste to conclude that the Tuhfat was written at the request 
of the Sultan of Palembang just because al-Falimbanl wrote two letters to 
the Princes of Java; it would have been more plausible if Drewes suggests 
that it was written at the request of the ruler of Java. See Drewes, “Further 
data,” pp. 267, 273-90. 

158 See Quzwain, Mengenal Allah , pp. 20-3; Azra, The Origin of Islamic 
Reformism , pp. 134-5, 200. 

159 See Azra, “AHadhrami Religious Scholar in Indonesia: Sayyid c Uthman” 
in Freitag, Ulrike and Clarence-Smith, William G. (eds.) Hadhrami 
Traders, Scholars and Statesmen in the Indian Ocean, 1750s-1960s 
(Leiden; New York, Brill, 1997), p. 257. 

160 Cf. al-Banjari, Siddlq Risalah Shajarah al-Arshadiyah , p. 9; Azra, “A 
Hadhrami Religious Scholar,” p. 257. 

161 See al-Fatanl, Dawud b. c Abd Allah, Tuhfat ar-Raghibin fiSuluk Tariqat 
al-Muttaqin (MSS National Library of Malaysia), MSS 728, pp. 60,61, 64; 
(MSS Islamic Arts Museum ofMalaysia), MI 318, p. 55. A lithographed 
page of al-Fatanl’s Tuhfat ar-Raghibin containing this information is also 
printed in Abdullah, Syeikh Daud , p. 45. 

162 Siddlq also points out that Arshad al-Banjari mentioned Sultan Tahmld 
Allah in the prologue of his Sabil al-Muhtadin. The latter text was begun 
in 1193/1779 and was completed on 27RabI c al-Awwal 1195/22 April 
1781; with Arshad clearly stating that it was written on the behest of 
Sultan Tahmld Allah. However, looking at the date the latter ascended the 
throne in 1778 and the completion of the Tuhfat in 1188/1774, it is clear 
that the request was made before he assumed the crown. This is probably 
the most plausible reason why al-Banjari apart from leaving his Tuhfat 
anonymous also did not name the 'esteemed figure’ ( talaba minniman la 
yumkinuni mukhalafatahu ba c d akabir az-zaman) who requested him to 
write the Tuhfat. Cf. al-Banjari, Siddlq Risalah Shajarah al-Arshadiyah , 
p. 100; al-Banjari, Tuhfat ar-Raghibin , p. 2; idem, Sabil al-Muhtadin , p. 
2 

163 These include: firstly, the title page of the second edition published 
by Matba c at al-Ahmadiyyah in Singapore in 1347/1928, which clearly 
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indicates that the Tuhfat ar-Raghibln was authored by Muhammad 
Arshad al-Banjarl ( hddhd al-kitab al-mussamd Tuhfat ar-Raghibln fl 
Bayan Haqlqat al-Mu'minln ... ta 7 if al- c Alim al- c Allamah Muhammad 
Arshad al-Banjarl). The publisher supports this attribution adding that this 
edition was corrected by the author's grandson, Siddlq al-Banjarl, who 
himself referred to a written copy in the author’s own handwriting ( telah 
ditashihkan risalah oleh seorang daripada zuriat muallifnya yaitu c Abd 
ar-Rahman Siddlq b. Muhammad c Aflf mengikut bagi khat muallifnya 
sendiri). The cover page of this edition is printed lithographically in 
Abdullah, Sheikh Abdus Shamad , p. 174. Secondly, examining further the 
Tuhfat ar-Raghibln and Sabll al-Muhtadln , it is evident they were written 
by the same author as he writes the exact same Malay text in his prologue, 
44 Dengan nama Allah yang amat menugraha 7 nikmat besar-besar lagi 
yang amat menugraha 7 nikmat yang sani-sani jua aku memulai the 
only difference between these two works is that in the latter, the name of 
the author and the person who requested this work are both mentioned, 
contrary to the former, both names are anonymous, cf. al-Banjarl, Tuhfat 
ar-Raghibln , p. 2; idem, Sabll al-Muhtadln , p. 2. Thirdly, none of al- 
Falimbanl’s known works discussed in this chapter were ever written upon 
the request of 4 ba r d akabir az-zaman ,’ let alone a Sultan. On the contrary, 
evidently Arshad al-Banjarl wrote his Sabll al-Muhtadln on the behest of 
Sultan Tahmld Allah. It is important to remark that unlike al-Falimbanl, 
al-Banjarl settled down in Banjar upon his return to the Archipelago in 
1186/1772, subsequently being appointed as the mufti of Banjar. Thus, it 
is highly plausible that within two years of his return, the ruler requested 
him to write the Tuhfat. Fourthly, contrary to the meticulous dating system 
of al-Falimbanl who not only tells us the year he completes his works, but 
also includes the day, date, month and place he finished them, the Tuhfat 
only indicates the year of completion. Fifthly, again based on the works of 
al-Falimbanl, all his works written after 1187/1773 onwards never fail to 
mention his principal and most influential teacher as-Samman; whereas the 
anonymous Tuhfat written in 1188/1774, a year after Naslhat al-Muslimln 
(1187/1773) fails to mention as-Samman even once, strongly indicating 
that it was not the work of al-Falimbanl. The sixth, a manuscript copy 
of Tuhfat scribed by Mustafa b. c Abd al-Ghafur al-Banjarl in Mecca on 
Wednesday, 3Dhu al-Hijjah 1237/21 August 1822 indicates clearly it was 
the work of Muhammad Arshad b. c Abd Allah al-Banjarl. This copy itself 
was done only one decade after the death of Arshad al-Banjarl, in addition 
the scribe himself was a scholar from Banjar who could have possibly 
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been his student, see [al-Banjarl], Tuhfat ar-Raghibln , MSS 309, fol. 28. 
Seventh, the Malay word s hubaya-hubaya ’ (lit. be alert) which appears five 
times in the anonymous Tuhfat , can only be found in the works of other 
Banjar scholars such as NatTs al-Banjarrs ad-Durr an-Nafis and Siddlq 
al-Banjarl s Syair Ibarat. Apparently, 4 hubaya-hubaya ’ is only used in the 
local Banjar dialect as it is not utilised, to my knowledge, in other works 
of non-Banjar scholars, cf. al-Banjarl, Tuhfat ar-Raghibln , pp. 5, 9, 17, 
18, 28; al-Banjarl, Nalls, ad-Durr an-Nafis , pp. 6, 32; al-Banjarl (1857- 
1939), c Abd ar-Rahman Siddlq b. Muhammad c Afif, Syair Ibarat dan 
Khabar Kiamat, transliteration by Suhayib Syam (1 st edition, Riau, Unri 
Press, 2001), pp. 11, 15. Eighth, I have also been able to locate two more 
manuscript copies of the Tuhfat ar-Raghibln held in private collections in 
South Africa: the first, in the collection of Dr. Cassiem D’arcy; although 
the scribe and date is unknown, this copy registered Shaykh Muhammad 
Arshad b. c Abd Allah al-Banjarl as the author. The second copy, owned by 
Haji Gosain Alawie Abdelkareem, records the author at the colophon as 
Shaykh Muhammad Arshad b. c Abd Allah al-Bajadl (obviously deviation 
from al-Banjarl), see Zakaria, Katalog manuskrip Melayu diAfrika Selatan 
(Kuala Lumpur, Perpustakaan Negara Malaysia, 1998), pp. 42-3, 61-2. 
Finally, in addition to the above, Khairil Anwar, in his Arabic article 
correctly includes the Tuhfat among the works of al-Banjarl, pointing 
out that the subjective personal pronoun ‘aku' (I, me, my) used by the 
author of the Tuhfat is identical to that used by al-Banjarl in his Sabll al- 
Muhtadln. On the contrary, al-Falimbanl in all his works used the word 
'hamba,' which although carries the same meaning, is often applied in the 
royal courts, see Anwar, Khairil, 44C Ulama' Indunlsiyya al-Qarni al-Thamin 
c Ashar: Tarjamah Muhammad Arshad al-Banjarl wa-Afkaruhu” in Studia 
Islamika (3, 4, 1996), pp. 151, 161-2. Cf. Abdullah, Syeikh Muhammad 
Arsyad , pp. 103-7, for his repudiation on Voorhoeve. 

164 See [al-Falimbanl], an-Nukhbat al-Mufdah min ‘r-Rahmat al-Muhdah 
c Alayhi ‘s-Salat wa ( s-Salam min Allah (MSS National Library of 
Malaysia), MSFB 1004, fols. 8-20. The exact manuscript copy is also 
printed lithographically in Abdullah, Hidayatus Salikin , vol. 2, pp. 234- 
58. 

165 See Fathurahman, Oman, “Penulis dan Penerjemah Ulama Palembang: 
Menghubungkan Dua Duma,’* paper presented in seminar on 4 ‘History of 
Translation in Indonesia and Malaysia,” (Project of Association Archipel), 
Paris, April 1-5, 2002, pp. 15, 18-9. 
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166 Fathurahman claims to have quoted pages 233 and 227 of Shaghir 
Abdullah's Penyebaran Islam dan Silsilah Ulama Sejagat Dunia Melayu 
Jilid 9, Pengenalan Siri Ke-10 as his source to sight a copy of the an- 
Nukhbat. However, Penyebaran Islam is only published in 58 pages, 
and the correct work that includes a lithograph copy of this manuscript 
is Abdullah’s Hidayatus Salikin , which is not included in Fathurahman’s 
bibliography. Cf. Fathurahman, “Penulis dan Penerjemah,” pp. 18, 23; 
Abdullah, Penyebaran Islam , vol. 9. 

167 See [al-Falimbanl], an-Nukhbat al-Mufdah , MSFB 1004, fol. 8. 

168 Ibid, fol. 18. 

169 See al-Banjari, Nalls, ad-Durr an-Nafis, pp. 14,21,32. Cf. [al-Falimbanl], 
an-Nukhbat al-Mufdah , MSFB 1004, fols. 9, 15, 17-8. 
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This book has highlighted the position of c Abd as-Samad al-Falimbanl 
in the nexus of 12 th /18 th century Muslim religious scholarship, and by 
implication, his crucial role in shaping the intellectual development of 
the Malay people and their culture of Islamic learning. The preceding 
chapters discuss aspects of al-Falimbanl’s life and scholarship in his 
historical and cultural context. Here I attempt to highlight important 
findings and major contributions of this study. 

Starting with the introduction, the study demonstrated the 
importance of two genres of primary Arabic sources for the eighteenth 
century Islamic scholarship of which al-Falimbanl was a student and 
teacher: biographical dictionaries and writings on isndd and ijdzah. It also 
shows that consulting the writings on isndds can help us to understand 
better the teacher-student connections in the scholarly networks of 
the period under study as well as their connection to earlier and later 
scholars. 

By reviewing the sources and contemporary studies relevant to c Abd 
as-Samad al-Falimbanl and his wider intellectual context, this research 
has shown that contemporary studies offer only limited information and 
less critical analysis on al-Falimbanl. With some later scholars accepting 
or compounding earlier errors, I have highlighted numerous sources 
so far unutilised or under-utilised and have attempted to reconstruct a 
more accurate biographical account of al-Falimbanl and his scholarly 
contacts bringing in new information and details based on fresh evidence 
extracted from these works. It should be emphasized that most of these 
sources, including al-FalimbanFs own writings as well as other Arabic 
and Malay writings by his contemporaries and later generations, had not 
been included in pervious studies. 

In constructing a biographical outline of c Abd as-Samad al- 
Falimbanl’s scholarly life, based on fresh evidence, I hope that this study 
has successfully resolved a number of issues and details related to the life 
of al-Falimbanl. These include the obscurity of al-Falimbanl’s pedigree 
and inconsistencies about his dates of birth and death, his offspring 
and travels. The fresh evidence extracted from primary sources, which 
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include mainly unpublished manuscripts and biographical reports by 
his contemporaries, has helped us to eliminate a number of erroneous 
conclusions from previous studies. The discussion of his travels also 
helped us to chart his movements in the Malay Archipelago and the Arab 
world, further supporting the evidence of his significant scholarship 
and scholarly contacts in different centres of Islamic learning in the 
Arab world. By attempting to shed light on his character and distinctive 
personality as a scholar and Sufi, this study has highlighted his revered 
position among his peers, pupils and contemporaries, both Jdwis and 
Arabs. 

c Abd as-Samad al-Fahmbani’s teachers and students have turned 
out to be more numerous, and a number of them more prominent 
than hither to assumed by earlier studies. Based on the domicile of 
his teachers, it has been possible not only to confirm, but also to go 
beyond Yasln al-Fadanl’s reports that al-Falimbanl travelled to study 
in Yemen, Egypt and Syria in addition to his widely known sojourn in 
cil-Haramciyn (Mecca and Medina). From the study of his teachers, we 
can observe that although Muhammad as-Samman was al-Falimbanl’s 
most influential teacher, especially in his development as a ,Sufi scholar, 
he had studied with several other scholars from different centres of 
Islamic learning covering specialities such as hadith , Qur’anic studies, 
theology, jurisprudence, grammar and other associated subjects. In other 
words, as-Samman was his spiritual master while these others were his 
intellectual instructors. 

Studying biographical notices on al-Falimbanl’s teachers often 
reveals clues to solving his undated meetings with them and dates of 
his travels to and sojourns in various centres. For instance, we now 
know that al-Falimbanl studied with as-Samman for five years between 
1181/1767 and f f 86/1772. However, by establishing that al-Falimbanl’s 
travelled to Yemen as early as f f 47/1734 and was present in Mecca before 
1160/1747, a question can be asked as to why he did not study earlier 
with as-Samman whom he venerated highly? To answer this, we look at 
as-Samman’s several biographical notices. He was affiliated to several 
renowned tanqahs , including al-Qadiriyyah, an-Naqshabandiyyah, ash- 
Shadhiliyyah, al- c Adiliyyah and al-Khalwatiyyah, but was mostly known 
for his affiliation with the al-Qadiriyyah and al-Khalwatiyyah Orders. 
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In fact, he was the founder of a branch of the latter Order, at-tariqah 
al-Khalwatiyyah as-Scimmdniyyah , which was named after him. Though 
none of as-Samman’s biographers tell us when he received the initiation 
into the Khalwatiyyah Order from Mustafa al-Bakrl and became his 
khalifah , it is clear that up to 1176/1762 he was initiating his disciples 
only to the Qadiriyyah Sufi Order. This is evident from c Uthman al- c Aq!lI 
who received membership in the latter Order from as-Samman during 
his hajj in that year, indicating that he was not yet a proponent of the 
Khalwatiyyah Order at that time. Otherwise, he would have initiated al- 
c AqIlI into this Order; especially since he was the founder of a branch 
of this tariqah. Thus, this perhaps explains why al-Falimbanl did not 
travel to Medina to study with as-Samman earlier as he had not attained 
his apex of Sufi mastery. This further finds support in the fact that it was 
under the guidance of Mustafa al-Bakri and with persistent training and 
solitude, that as-Samman attained the state of illumination ( kashf) and 
became his khalifah . 

In terms of mystical outlook, the majority - if not all of the scholars 
with whom al-Falimbanl came in contact, and other scholars of his 
period - were directly or indirectly affiliated to several or at least one 
particular Sufi Order. It has become clear in this research that, although 
these scholars were muhaddiths or jurists ( fuqahd f ) or scholars of 
exegesis (tafsir) in terms of their study of Islamic intellectual sciences, 
they were in most cases also proponents of the Sufitariqahs to the extent 
that they initiated others to membership in their Orders. Furthermore, 
al-Falimbanl specifically attended the teachings of renowned scholars of 
his time who were specialists in hadith , jurisprudence ( fiqh ), Qur’anic 
exegesis, grammar, lexicography or rhetoric. Several of these scholars, 
such as Yahya al-Ahdal, c Abd al-Ghanl Hilal al-Makkl, Ibrahim ar-Ra’Is 
az-Zamzaml and Muhammad b. Sulayman al-Kurdl, were muftis of the 
ShafiT School of Islamic jurisprudence in Yemen, Mecca or Medina. 
Some of his teachers such as Murtada az-Zabldl, Muhammad al-Jawhari 
and C A1I al-Wana’I were even his younger contemporaries who had 
attained eminence at an early stage of their career. It is important to 
point out that al-Falimbanl’s adherence to the ShafiT School of Islamic 
jurisprudence did not prevent him from attending teaching sessions of 
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Malik! or Hanball or Hanafi scholars as demonstrated in his teachers’ 
affiliations. 

Al-Fafimbanl’s intellectual erudition becomes even more apparent 
in the study of biographical notices about his students. Not only had he 
attracted students of Jdwi origin, but also Arabs. Though, unfortunately, 
details of his individual Arab students are lacking, the account written by 
one of his closest Arab disciples in Yemen, c Abd ar-Rahman al-Ahdal, 
clearly tells us that al-Falimbanl had a group of outstanding students (ba c d 
fudald ’cit-talcibah) attending his teaching sessions in Zabld including this 
al-Ahdal who himself was a mufti. It is clear from the short biographical 
notice on al-Falimbanl in al-Ahdal’s cin-Nafas al-Yamdni that he was one 
of his highly esteemed shaykhs. 1 Thus looking at the connections Jdwis 
had with Yemeni scholars, it is appropriate to say that Yemeni sources 
should constitute part of the essential reference to any study on the Jdwi 
scholars of the eighteenth and nineteenth centuries. 

This study demonstrates that the extent and range of c Abd as- 
Samad al-Falimbam’s writings were much more substantial than existing 
contemporary studies would have us believe. This research has uncovered 
a total of twelve attributed writings to al-Fahmban! (instead of seven 
known so far) and has also questioned the attribution of two books and 
one which was inconclusive in status but can now be confirmed as the 
writing of c Abd Allah Mlrghanl. 

Apart from solving the problem of attribution, this study has 
highlighted al-Falimbam’s scholarly contributions in various fields 
of learning and spirituality relating to the Malay socio-religious and 
intellectual milieu. I have shown that though contemporary scholars listed 
these writings, it is clear that they did not examine the texts thoroughly 
or not at all in some cases. For instance, I have demonstrated that his 
small epistle, Zcihrcit al-Murid , has significant value as a source for 
charting the religious disagreement in the Malay Archipelago at that 
time concerning three distinct groups of those scholars from “the land 
below the wind” ( dibawah angin ) with whom al-Falimbanl disagreed. 
Furthermore, careful examination of his writings, such as Hiddyat cis- 
Sdlikin and Sayr cis-Sdlikin , reveals that he was not just simply translating 
the works of al-Ghazall. More importantly, he attempted to supplement 
them with his own additions and his reading in a wider range of other 
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sources. Al-FalimbanT deems these additions beneficial to those who 
do not understand Arabic, which certainly indicates his deep concern 
to educate the people of the Malay Archipelago. Otherwise, it would be 
unnecessary to translate any Arabic texts into Malay if they were solely 
intended for his Jdwi students in Mecca, as they would usually be quite 
capable of reading them without the translations. 

Al-Falimbanl’s deep concern regarding the mystical Sufi teachings 
which had led astray some of the Jdwis of the Malay Archipelago is also 
reflected in his selection of al-Ghazall’s writings. For instance, his list 
of Sufi writings suitable for three levels of competence, presenting them 
to match different abilities, indicates that al-Falimbanl had reached his 
apex of Sufi training and at the same time indirectly tells Jdwi learners 
which of these writings were to be read and which were to be reserved 
only for the adept ( muntahi ). Furthermore, if he had wished, al-Falimbanl 
could have easily translated any of the advanced Sufi texts, but instead 
he selected two basic books of al-Ghazall, the Biddycit al-Hiddyah and 
the Abridgement of ( Lubdb or Mukhtasar) Ihyd’ c Ulum ad-Din to cater 
for the novice. In fact, al-Falimbanl himself demonstrated that he had 
attained the Sufi mastery as he composed his Zdd al-Mutciqqin , a treatise 
in the most advanced category of mystical teaching, dealing with complex 
question of Oneness of Being ( wahdat al-wujud). 

This research has also demonstrated that the newly identified 
writings of al-Falimbanl, include two epistles written specifically on 
fiqh ; an epistle on the law of marriage and another on the exposition of 
legal rulings, in addition to diverse questions on jurisprudence ( masd 11 
fiqhiyyah ) in his other writings. Thus it is evident that despite being 
chiefly known as a Sufi scholar on the basis of his acclaimed work, Sayr 
as-Sdlikin and his affiliation with the Sammaniyyah tariqcih , he was also 
a competent scholar of jurisprudence ( faqih ). 

Among the Jdwi scholars of his time, al-Falimbanl was one of 
those who not only had deep concern for the intellectual life of the 
Malay people, but also for the political situation of the Malay region. 
This can be confirmed from the two letters which he sent from Mecca 
to two Javanese princes reminding them of the merits of jilidd and from 
two other epistles written on issues pertaining to jihad. This shows that 
al-Falimbanl was a scholar who was deeply concerned for his people 
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and homeland and was definitely not a hermit who isolated himself from 
his community. 

Critical assessment of all al-Falimbam’s known writings has further 
added to our knowledge about his life, scholarship and his writings and 
teaching career and highlighted his contribution and role in the eighteenth 
century scholarly nexus. In addition, this study has now made it possible 
to chronologically list all of his writings. 

It is important to highlight that this study - to my knowledge - is 
the first to have comprehensively utilised the widest possible range of 
sources available, including manuscripts, Jfiwfbooks, Arabic biographical 
dictionaries and other relevant works. Utilising all these sources and 
materials has helped us place al-Falimbanl at the centre of the nexus of 
eighteenth century Muslim scholarship in the Arab and Malay worlds. 
In fact, looking at his intellectual scholarship, his distinguished career 
and the revered position he enjoyed in Mecca and Zabld, al-Falimbanl 
was perhaps the most prominent among the Jdwis who had achieved this 
status. It is hoped that this study will pave the way for further research on 
other Jawf scholars from this period as well as from other generations. 


Endnote 

1 See appendix 1. 
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New Translation of al-Falimbam’s 
Biographical Notice 


[Biography of Shaykh al-'Allamah ‘Abd as-Samad b. ‘Abd ar-Rahman 
al-Jawi Rahimahu Allah (God’s Mercy be upon him)] 

And among [the 'ulama’ of this generation] is our shaykh, the great 
scholar (< al-'allamah ), the saint (al-walf), the deeply understanding (al- 
fahhdmah), the pious (at-taqi) notable of Islam ( wajih al-Isldm), ‘Abd 
as-Samad b. ‘Abd ar-Rahman al-Jawi (God’s Mercy be upon him). He 
arrived at the city of Zabid in the year 1206/1791. 

The above-mentioned [shaykh] was among those who applied their 
knowledge to their life ( al-'ulama ’al-'ami l in) and among those who had 
facility in virtually every branch of the Islamic sciences ( al-muntafi'in fi 
sa ’iral- 'ulum). He studied with the scholars of his period, from among the 
people of al-Haramayn such as ash-Shaykh al-‘ Allamah Ibrahim ar-Ra’is, 
ash-Shaykh al-‘Allamah Muhammad Mirdad, ash-Shaykh al-‘Allamah 
‘ Ata’ [Allah] al-Misri, ash-Shaykh al-‘Allamah Muhammad al-Jawhari, 
and ash-Shaykh al-‘Allamah Muhammad b. Sulayman al-Kurdi, and 
others. He then turned towards Sufism and directed most of his attention 
to studying and teaching [al-Ghazali’s] Ihya ’ r Ulum ad-DIn. He began to 
enjoin people to occupy themselves with this book, glorify its significant 
and frequently highlights its virtues and benefits, [explaining that] the 
least of these benefits to those who occupy themselves with it and follow 
its teaching being that they discover their own faults, shortcomings and 
limitations. This would be a protection from conceit with the guidance 
of God Almighty. 

Oh Lord, a servant’s fault may be concealed 
Veil with Your forbearance what emerges from his fault 
He has came to You with no intercessor for his sins 
So accept intercession for him now in his old age. 
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A group of scholars have preceded in giving commandment to 
peruse the Ihya’ c Ulum ad-Din, and a certain Maghrib! scholar has even 
composed a book filled with the virtues of the above mentioned work. 

It is also related that there was one who occupied himself with 
this work perused a book entitled Tanblh al-Ahya’ 'ala Aghalit al-Ihya’ 
(Warning the Living About the Errors of the Ihya ’) and turned towards 
studying it and by the time he completed he lost his sight. He wept 
profusely and prayed to God Almighty, and knew what had brought 
this [calamity] upon him. He then turned towards God Almighty in 
repentance, and God restored his sight. Shaykh Husayn b. ‘Abd Allah 
al-Hadram! said: “the Ihya ’ is a cure against the poisons of heedlessness; 
it awakens the exoteric c ulama ’ and broadens the knowledge of the firmly 
established scholars.” 

When our above mentioned shaykh [al-Falimbani] arrived in Zabid, 
he continued to consistently urge [people] towards studying the above 
mentioned book. I read with him, praise be to God, from the beginning 
of each quarter of the book and asked him for an ijazah to relate what is 
allowed to transmit and that is beneficial to know. He granted me a lengthy 
ijazah which he wrote for me in his own noble handwriting. His method 
was that when a student came to him, he would ask him at length about 
his circumstances and once he realized that the student was consistent 
in a good trait, he would lengthen his praise on that trait, and he would 
expound on its rules and morals to increase the student adherence to it 
and ensure that he would be well informed with sufficient insight. 

When I came to meet him, he always specified the ethics and 
manners of giving legal opinion (fatwa) and that a mufti ought to not be 
confined merely to the question being asked as this is not sufficient. For 
if he has knowledge of the situation [surrounding the questions] he must 
take it into consideration in his answer, as this has within it religious 
benefits that are known to the practitioner in this field. 

[Our Shaykh] may God grant him mercy, did not see any value in 
this world, and his magnanimity and generosity are regarded as a wonder 
of wonders. One of his praiseworthy students [once] asked him for a 
book to get the blessing of it, [our Shaykh] admitted him to his private 
library and said, “with pleasure, please take from it whatever you like” 
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and he insisted on him to do so and the student took a number of precious 
books of great value. 

This reminds me [the author] of something that Ibn al-Qayyim said 
in his Shark Manazil as-Sd’irin, that Shaykh al-Islam Ibn Taymiyyah 
often said, “I have nothing, nothing comes from me, and with me is 
nothing,” and he often recited these lines of poetry: 

I am a mendicant and the father of mendicants, 

And like this were my father and grandfather. 

Another poet Ibn ar-Rumi (may God’s Mercy be upon him) said: 

The generous say nothing to mention their giving on the day that 
they give, 

Had they mentioned it they would not contend. 

Many are those one miserly though rich, 

While others give even if they be in debt. 

This is the way of the spiritual elite, as for the majority, they are 
the opposite, as the poet said: 

Be careful with your silver and gold coins 

And you will avoid poverty and debt 

The strength of the eye is in its pupil 

And the strength of human beings is in owing gold. 

[Our] above mentioned [shaykh] took the path of [Sufi] dhikr from 
his shaykh, the great saint Muhammad b.' Abd al-Karlm as-Samman al- 
Madani. He was a close disciple of him for a considerable time and took 
the tariqah from him, as the latter had taken it from the famous Shaykh 
Mustafa al-Bakrl. As-Samman and al-HifnawI both had the same shaykh 
and their way is to pronounce the dhikr aloud and to have a gathering 
for its recitation. 

It is clear that pronouncing the dhikr aloud is neither forbidden 
nor discouraged, as its detractors would have it. For a group of scholars 
including al-Jalal as-Suyuti and al-'Allamah al-Kattani have written at 
length about this. So has Shaykh Mulla Ibrahim al-Kuranl who wrote 
a great treatise on the evidence for recitation aloud (jahr ),' in which he 
says among other things: 
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Guidance and reminder. 

“If you say that God says, “ call on your Lord humbly and secretly. 
He certainly does not like the aggressors ” (Qur’an 7: 55), and if the 
word al-i c tida ’ (exceeding) is interpreted in the sense of pronouncing 
aloud in supplication, as related by Ibn Abl Hatim who related it 
from Zayd b. Aslam, then al-jahr is discouraged. However, I say 
the word at-tadarru c (supplication) in this verse has also been 
interpreted to mean ‘overtness’ and al-khufyah [has been interpreted 
as] ‘secretly’ as related by Abu ash-Shaykh from Qatadah. If we 
interpret ‘ al-Vtida'fi \d-du c a ” (exceeding during prayer) as jahr 
(pronouncing aloud) then what is intended is raising one’s voice 
more than what is necessary and not mere jahr or pronouncing, 
hence applying the evidence altogether. This is what al-Hafiz [Ibn 
Hajar al- c Asqalanl] interprets in his al-Fath when he explains that 
‘ al-I c tida ’fi ‘d-du c a ” lies in the increase of one’s voice louder than 
what is necessary.” 

Shaykh Ibrahim continues to say: 

“And this is clearly indicated in the hadith of Abu Musa al- 
Ash c arl, as reported in the two sound collections (< as-sahlhayn ) 
and elsewhere, and the exact texts is of al-Bukharl in [the chapter 
on] jihad . [Abu Musa] said: we were with the Prophet SAW 
and whenever we approached a valley we would utter the tahlll 
(acclamation of there is no deity worthy of worship but God) and 
takblr (exclaiming God is great), raising our voices, and the Prophet 
SAW would said, “Oh people, stay your voices” ... to the end of 
the hadith. Al-Hafiz says that “ irba c u has the meaning of raising 
one’s voice but without straining.” This concludes the quotation 
[from al-Hafiz]. The Prophet SAW exhorted them for moderation 
to abandon the practice of extreme shouting, but not to abandon 
jahr (pronouncing) totally, hence applying the evidence altogether. 
Therefore it is clear that what is meant by jahr from the verse “And 
remember your Lord within yourself, in humility and awe and 
without raising your voice ” (Qur’an 7: 206) is intense shouting 
and not mere pronouncing, thus combining the verse and the sound 
hadlths that indicate the legality of jahr in the recitation of dhikr 
and its recommendation ... etc ...” 
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Furthermore, Shaykh Muhammad as-Samman was one of the 
great scholars who had written many works, mostly on Sufism. Some 
of his students wrote a detailed monograph devoted to his biography in 
which he relates that the Gnostic (al-'arif) ‘Abd al-Wahhab ash-Sha'rani 
have mentioned him among the future saints and quoted his statement. 
Concerning this work of ash-Sha'rani, my teacher and master al-‘Allamah 
' Abd Allah b. Sulayman al-Jarhazi told me that he came upon it in Mecca 
and examined it, finding in it a number of later saints after ash-Sha'rani’s 
time from among the people of Yemen and others who are written about 
in this book. [Al-Jarhazi] said: “it was an astonishing coincidence that 
when I finished examining this book, I went out to perform the tawaf 
(circumambulation round the Ka'bah) and I saw a man fitting the 
description of a man written about by ash-Sha'rani whose name was 
‘Abd al-Ghaffar. When we finished from the tawaf, I greeted him and 
respectfully asked him his name. He responded: ‘Abd al-Ghaffar. I asked 
him about himself and I found everything he said to be exactly as ash- 
Sha'rani had mentioned in his book without the slightest difference; and 
I said to myself, “Praise be to God, The Opener and The Granter.” The 
Gnostic of God (al-'arif bi-Allah) Shaykh ‘Abd al-Ghani an-Nabulusi 
also wrote a similar treatise which he called al-Lu ’lu ’al-Makniin ft ‘sh- 
Shawahid as-Sam 'iyyah 'ala ‘l-Ikhbar bima Sayakun (The Hidden Pearls 
on Narrated Evidence for Telling about what will be). 

Shaykh Muhammad b. ‘Abd al-Karim as-Samman’s teachers, other 
than the great Shaykh Mustafa al-Bakri, include Shaykh Muhammad 
ad-Daqqaq, Sayyid ‘Ali al-‘Attar, Shaykh ‘Ali al-Kurdi, Shaykh ‘Abd 
al-Wahhab at-Tantawi who settled in Mecca, and Shaykh Sa id Hilal 
al-Makki, all of them having their isnads extending back to an-Nakhli 
and al-Basri. 2 

The following is the original Arabic text of al-Falimbani’s 
biographical data written by his close follower. 

: [^auI ^jGd f A^ tj>. a „ ..A .ap A*SAil 4^-J 

f \ Ap 1 ^ - At J_ S' J A ^ A jJ, A^^Adt 

•jfi odl A** (Ao) Aja* Jij asj c<od 

d j -^^ &dp oUp p a^-1 J 
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(,2>\2)y* ^c-wjJl j cjJl y) t ^c-wjJliT (jyJjjdJl ^jy» 

wLo^- 4 jo*AxJ1 <.("£,jj£>y^r\ wLo-^- j C(34^*)\_xJl 

jIp $.L^b A^S" ^ aJU^I J^r jl5"j CC_3j^2p!l ^^ILp JJI f CC^^Jl 
cr* ji^oj AjLi j aj JljtU-'yi ^LJl jPwb j^-^j c L^ojJJj Lxj^ ^a!i 

[^*,<2a') j A^~j2j c-Aj^P a3p JlJL^J Aj JjCLZv^JJ Oi-dSo jl L^JUl jlJ COJjI j3 j a!jL^ 23 
.jJ^jJl J^P aJ Lw?lp J JP 4^1 { y3 y JjtJ diJi j^SvjJ cL ^jy^LOJ ^ 


A-^P l«Jj L« td^-^; ^Lv*>Ld 


A^d ApLL^ 




;JU 


A^p ^2 j 4 s^j ^ 

y* aJ L«j ijljl JJLi j 


^l*j < 1 M ^J-*-^ Ju&l ApU> ^jjjJl ^jJLp s.L ^-1 A^JliaP. A-w;?jJb 3 ^ wLaJj 

twjl^SsJl ^JjI *h$ 3 *}taL>- bid" (^jJl AjjlJtll ^.LJLp 
J aJlpI ^lp A^w-J) ^Id" ^lp Aj ^r 4 ^J 

^1,1 ^j^lllJ £.lS\Jl li coj-v^J Jij V} API APaJUa** ^1 p ($.L>-^ft 

£c-jJl JlS . 0 j*£ 1 J aJLp jil Ji*-J JP 4&1 Jl jJ ^-i^Pj J A^' 

$.Ljp -I 23 JJJ CaJjSxJI ^jP’*' ^ (3jlAl ((jiAll ^jip $.L>d) 2 J-I 4)M -LP ^jj (3^°^ 

.^-^-o-Lp £.Lo*L*U ^*y»j jA >UfiJl 

C-aL^sJI (^P L5^ J/® cJO cAjJ j JJ^" 

a3 OjUs-^I AJL« CAJL« £Jj 3 ^ wLo3-I aPj A-Jp olA5j Cjj5""J-ll 

OlTj caJJ^> a ojL?r^ OlJ aJ^j^ J CAIjIj^i ^Jlj j AIjIJj jj^r l-o-^J 

aJL^- A^»j%» ^3^P liu caJI^- J^wiij ^ aJLw«j C^JU^l aJ| Juv^j APAJ^ yj* 

(j^oj cli> A^j*iA« L 4 ^Tj L^lSC?-! y* aJ ^ jZ *j L^>-wL« 3 <JU^I 

• fl y' <_A 

V l)I 4 J ^-~i j'j jiiil i_jl.iT (_^ Jji ji 4 JI C—Lj>J U.J 


di!^ 3 3 ^ 'M tJ'j-wJ' ^ j£ p 

^ju ¥ aJ\ ctjjj LJJlU ^ A\il 4 j£*-j ot^j cO^dJl lJ-A 3 ^vjL 3 .I L^j^xj A«jj^ ^Lv^» 
AJLUil y2-*-l aJLw- J3b Ce-^L?rcJtjl t^j-??tjdlj aJJj aJ L» (J^jJ A^olj Aj>-Ij^ 
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b» J/ 4 b^-L* Aj>- ! Jlij A^A Aj\j>- Jl aJAoII cAj AjO bbS"" 

.aJIp jlil oli 2L^ij oJIp A^-li t^JLSJb 

OtA :Jli yLJl JjL* ^3 ^-JLlI ^1 ojSbi b* IA^ 3 ^Sbii wiiSj 
1 jy^ OlAj • C&* cJ>^* • JjAi b» 'bw«b> 3 J ^b^^fl 

lo*<-Al ' Aj& JAiJj 


3 -b*rj 31 OlA" IdSsJkj 


Ijjlp ll Ij^» jJj £.IAl*J' ^Jj 
jlwb j^j blAl*Jl j ^ij 


3 dSJL" jj'j \j\ 

<U-j ^AjJ\ Jjl jJ»j ejS- 

S- . <t> . 

A>-l ,^Ap ^j ^ 4 b*j 0 j*«**jAI 

p-*~bPj fljit Jllb j-3 |%^ 


;^PbOll Jli CviJlJi c_3*>b>6^3 j j^kJrl bAj C ( jA5ljib' A^JaA^$ 

3>oJlj aL*JI |JLj < 0i*^j p-* ja!' ^Js> jaAI 

,j^Jb OLJ^I ojij b&b~jb 3r*^ ojJb 

C3AI Obi-wwJl ^C,^^Jl «X*P w\^olP- JjJl A>c-»^ ^jP ^AAil aJL) j jAAll ^>-1 

Ob«w«bli C(_£^^-Jl ^iib-v^ 4 j^-slJl ^-wJlll ^Jp L&A>-I b3””" AjJjJ flll AJIP <-\^-lj IjdA A^aj^y Ajb 

. aAp ^b»Ji>r'yij ^5^AJb j^-lrl l■<»,^< j^j cA^-lj l^^(^jbAblj 
(J <-jbl wbj cOj^plj p-Pj b>5" dj^SA jd jA (^rJ jAAJb j-flrl O' <-Al>- jPj 
Vlblj c^b^J' ^‘Axi'j J^j^Jl J*>bM C^ULJl Apb^ ^5^AJb j^Ar I A^jPJj^ aJ^I 
UjTJ c2ujip aJL-j j-fA-l A-bl (j Aii i^ljjSJl ^-jfel j)[ *>b 0jjJl J .dill (J j»*A^3l 

:a^J U L^J 

^ • j j>-Lou»J I *y ->Ajl Ala_bj lpyviai ^Abj ij£0' ^ • (Jb- 1 Jli bi dA^ Ob Cfi j */2 * > 

0jAJ^ t/%A*A (jJ -bj (jp ^*b“ ^1 ^jjl fi'jj bk5" t$-lpAb j-$Arb j.lbXp'yi ^^3 [55 c_3lJp'y^] 

Ji^ Jj b*5”" j^Ab AjOiblj AJ*>bbb Aj^' (3 ^bb2->I -b dOb . La j^5A j^A-l 
'y A^-bbl jbi ^Lp 3 JLj'jJI o j-vAl £jj aj Ajj j-flrb lil ^IpA' 3 A-bp'yii cd^bi jp 
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£jSj $.Ip3I 3 3 *^P*^ I Jli 3 JidlA-l o j caJ.^! JjlU^ 

. A^-lAl Jt a^bjj 

3 y* 3 ' ^nj-s ^ 3 333 3AiJ '*33^ *3*^ |%-*A^d ^*>*31 l)U 3 v_i! 

^ 1 p 13U| U^3 a\j 1 3 ^w *>j US””” !(JlS 3 t(3jU"e3J 1 ?<?Li'^ cU®j^p^ 3 r 3 * x -^- >r ^H 

(JlS .Oj<~ 3U ... ^lp 1 j*->j\ ^Uil Lgjl '.$$£ Jlii cLjI j-y^i <J3aJl>j\ cUjjS^ j LILa ^1 j 

4jU . 1 j*3jl (.3 t4->-j3*« dwb»-j>> Cdjj^33» OJ^-4 3&UL-I 

jQr&i 4^*J c3^Sfl (j^J l*^ 3^1 ily v 3yiil ily lei j-Aj p-*j3 Lcl <£§1 

J>3T 3 ? j4^ Oj->j ^Mri ^ 3 ^ -^*L 3 ^Tj ^ •<i^’ <3 3 

V ^JlJl ^Uy^l L* 2 jl [205 <-j\ L ‘jd43jT/^ ,.fr JUi^Hj jJ-3lj 

cAjL>6^3j ^SUUl 3 3 J-3b j-g^M <LpjjJU^ ^Jlp 3l3l A?x^?x^ 2 jl C-^pU*-^! 3 ^J AJLj 1 *^- j^J 4 

J>-\ J! 

3 L^_JIp y* 3j t£.U33l jjlS^I ol^ ob«ww3l 3 **^- ^wj3lj Jaa 

c-^La jjl J-*P c3jl3l jl 1^3 JJL) J Jib*- »w 3 j£. AXfi^ j Aj ju**y\j ^Lxj 3j3>\ JiJ C<-3J.^3i 

SS c c 

^S”3 3 J jA-jJJ < 3 ^jll IU_aj cajjLp 3 U*>j oJjtj j p^3jV^ 3 j 3 ^ 

JL>r j j 4*Jl3j 43 4^3:. aJLp ,3^ j 4 j1 (J }& j^r\ jL^L- jj <&\ JL»P 4^»%Jl LS^-^ j 

Ijji j p-b ^>r J |%-fcji-^j 3^3' 3 ^* 3'y*33 3*j jj j >-till plJjSl' 3 >» Sap aJ 

3 CUji ji> jl3J c^?rjJp ASjdd^LA /y» C^S*j> ll 3 ! ^jA J l 3 ^ .<— 

* 

Up ji UJ 3 tjUbJl wLp aj^I 3lij 43 ^3 y J^J ' s ^~ >r j c3Usti,l 

aJI c-^cjUiiJl wUp i 3^ U» U'y ja 3 c3Uj ^*-3-^ 3M^J3l 

(^ 3 ^ Aij .^Jlll ^oULII jU^^vj 4 pl 3 j-w* ^ 3 ^La<J^UU 

a^x^JI aaI j3Jl 3 3^j^- 1.1 3 ^ 3 ^^) LaLc^ 3U*>j c 5 ^JULJ\ 3^1 a»p <o^U <_^jl3l ^-^j3I 

. ^ 0 3. j U>“ *y I ^1p 

, ^^ ^x» ww3 1 33 ^ oL^«»»>Jl «a^p wL^.P' ^*cj U»w-»^ 3 

cc^-^j^Jl ^^3 ^3 4JLU3I Ar-3^j c3U3^ wLi-P ^c-wjJl ^..^.jl^ capL«^ ( 3 j^3l 

3 ^J ^_aJ-JUc1 j t^S3l 3 %* wIju^ ^s-jj3^j <»a^aS 3« JijJ jljg.;jg.ll c-^La jJl JLp 

.( 3 ^^i^cJL 
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Endnotes 

1 This text is entitled al-Jawabat al-Gharawiyyah ‘an ‘l-Masa’il al- 

Jawiyyah al-Jahriyyah. See al-Baghdadl, Hadiyyat al- c Arifin , vol. 1, p. 
35; al-Muradi, Salk ad-Durar , vol. 1, p. 10. 

2 al-Ahdal, an-Nafas al-Yamam , pp. 138-43. 

3 juljJl :J^ j 

4 ^ } \ j 
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Islamic scholarly texts that al-Falimbani studied with his teachers 

extracted from al-Fadanl’s isndd writings. 

1. [Yahya al-Ahdal] Bulugh cil-Mardm and all the works of al-Hafiz 
Ibn Hajar. 

2. [ c Aqib b. Hasan ad-DIn al-Falimbani]: Sahih Bukhari , Sahih 
Muslim , Sunan Abi Ddwud , Sunan Ibn Mdjah , Muatta’ al-Imdm 
Malik , Musnad ash-ShdfiL , Musnad Ahmad , Musnad ad-Ddrimi, 
Sunan ad-Ddraqutni , al-Jamil as-Saghir (and all the works of 
as-Suyutl), Sharh al-JamV as-Saghir (and all the works of al- 
Manawl), Sharh al-Arba c in an-Nawawiyah (and all the works of 
ibn Hajar al-Makkl), Sharh Riydd as-Sdlihin (and all the works of 
Ibn c Alan), ash-Shifd (al-Qadl c Iyad), ash-Shamd’il Li ‘t-Tirmidhi , 
Tafsir al-Jaldlayn , Lubdb at-Ta ’wil fiMa dniat-Tanzil (al-Khazin 
al-Baghdadl), Tafsir al-Qur’dn aWAzim (and all the works of Ibn 
Kathlr), Maddrik at-Tanzil (Abu al-Barakat an-Nasafi and all of 
his works), Anwar at-Tanzil (al-BaydawI and all of his works), 
al-Burhdn Ji f Ulum al-Qur’dn (az-Zarkashl and all of his works), 
at-Taqrib wa 7- Taysir (an-NawawI), Nukhbat al-Fikr wa- Sharhuhd 
(al-Hafiz ibn Hajar), al-Ibdnah (Abu Hasan al-Ash c ari and all of 
his works), Kitdb at-Tawhid (al-Maturidl and all of his works), al- 
( Aqidah at-Tahdwiyah (at-TahawI), Sharh al- c Aqd ’id an-Nasafiyyah 
(Sa c ad at-Taftazanl and all of his works), al-Masdyirah (ibn Himam 
and all of his works), al-Masdmirah Sharh al-Masdyirah (al-Kamal 
Muhammad b. Abi Sharif and all of his works), Dafa c Shubhat at- 
Tashbih Bi-Akuf at-Tanzih (Abu al-Faraj ibn al-JawzI and all of his 
works), Ummu al-Bardhin (Muhammad as-SanusI and all of his 
works), ar-Risdlah (ash-Shafifi), al-Luma f (Abu Ishaq ash-ShlrazI), 
al-Waraqdt (Imam al-Haramayn and all of his works), Minhdj al- 
Wusul (Nasir ad-DIn al-BaydawI), Sharh Mukhtasar Ibn al-Hdjib 
( c Adid ad-DIn ash-ShlrazI and all of his works), Hdshiyah al- c Adid 
Li-Mukhtasar Ibn al-Hdjib (ash-Sharif al-Jurjanl), Jam f al-JawamV 
(Taj ad-DIn c Abd al-Wahhab as-Subkl), al-Umm (ash-ShafiT), 
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al-Mukhtasar (Abu Ibrahim Isma'Il al-Muznl), al-Muhaddhab 
(Abu Ishaq ash-ShlrazI and all of his works), al-Wajiz (al-Ghazall 
and all of his works), al-Fath al- c Aziz Shark al-Wajiz (Abu al- 
Qasim c Abd al-Karlm ar-Rafi c I and all of his works), al-Minhdj , 
al-Majmii c Shark al-Muhaddhab , al-Iddh (an-NawawI and all of 
his works), at-Tamhid fi Takhrij al-Furu' c ala ‘l-Usul (al-Jamal 
c Abd ar-Rahlm al-AsnawI), Bahjat al-Hawi ( c Umar ibn al-Wardl 
al-Bakri), ar-Rawd Wa ‘l-Irshdd (Isma c Il al-Muqri and all of his 
works), Tuhfat al-Muhtdj Shark al-Minhdj , Hdshiat al-Iddh (ibn 
Hajar al-Makkl), Nihdyat al-Muhtdj Shark al-Minhdj (ash-Shams 
Muhammad ar-Ramll), at-Tahrir , al-Manhaj , Sharhumd , Shark 
ar-Rawd wa ‘l-Bahjah (Zakariyya al-Ansarl), al-Hawdshl al- 
Madaniyyah c Ald ‘l-Manhaj al-Qawfm (Muhammad b. Sulayman 
al-Kurdl and all of his works), Safwat az-Zubad (ibn Raslan al- 
Maqdisl d. 849 and all of his works), Sanad al-Fiqh ash-Shdfid , 
Talklus al-Miftdh (Muhammad al-QazwInl), Mukhtasar al-Ma am 
c Ald ‘t-Talklus , al-Mutawwal (Sa c d ad-DIn at-Taftazanl), al-Atwal 
Shark at-Talkhis , Shark al-IstVdrdt (Ibrahim b. c Arbishah), Shark 
c Uqud al-Jumdn ( c Abd ar-Rahman al-Murshidl), Kitdb Sfbawayh 
( c Amru b. c Uthman), al- c Awd’il al-Mdnah (Abu Bakr al-Jurjanl), 
Kitdb al-Mufassal (Jar Allah Mahmud az-Zamakhsharl), al-Kdfiyah , 
Shark al-Kafiyah (ibn al-Hajib), al-Fawd ’id ad-Diyd ’iyah Shark 
al-Kafiyah ( c Abd ar-Rahman al-Jaml), Hdshiyah as-Siyalkuti f Ala 
al-Jdmi ( c Abd al-Haklm as-Siyalkuti), al-Khuldsat al-Alfiyyah fi 
dim al- c Arabiyyah , Tashil al-Fawd’id (ibn Malik and all of his 
works), Shark al-Ashmuni c AlaAlfiyyah Ibn Malik , Shark at-Tawdih 
( C A1I b. Ahmad al-Ashmuni and all of his works), Shark al-Makudi 
c Ald Alfiyyah Ibn Malik ( c Abd ar-Rahman b. C A1I al-Makudi), 
Tawdih al-Maqdsid Wa ‘ l-Masdlik r Ala Alfiyyah Ilm Malik (Hasan 
b. Muhammad al-Muradl), Tawdih Alfiyyah Ibn Malik , Mughni 
al-Labib c An Kutub al-A c drib (al-Jamal c Abd Allah al-Ansarl), 
at-Tasrih c Ald '1-Tawdih (Khalid b. c Abd Allah al-Azharl), Jam r al- 
Jawdmij Ham r al-Hawdmif al-Iqtirdh , al-Ashbdh Wa ‘n-Nazd’ir 
an-Nahwiyyah , al-Alghdz an-Nahwiyyah (as-Suyutl), Milhat al- 
Trdb , Shark Milhat al-Frdb (al-Qasim al-Harlrl), al-Ajrumiyyah 
(ibn Ajrum as-Sanhajl), Mutammimat al-Ajrumiyyah (Barakat b. 
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Muhammad ar-Ru c aynI), Shark ash-Shawdhid (al-Badr al- c Ayni), 
ash-Shdjiyah (ibn al-Hajib), at-Tasrif al-Mashhur Bi 7- c AzT, Kitdb 
al-Hddi , Shark Kitdb al-Hddiji dim as-Sarf ( c Abd al-Wahhab az- 
Zanjanl al-Khazrajl and all of his works), Sihdh al-Jawharf (Abu 
Nasr Isma'Il al-Jawhari), al-Qdmus (al-Fayruzabadl and all of his 
works), Lisdn al- c Arab (Muhammad b. Abl al- c Izz al-Khazrajl), 
az-Zakrfi c Ulum al-Lughah wa-Anwd'uhd (as-Suyutl), an-Nihdyah 
ji Gharib al-Hadith (ibn al-Athlr), al-Futuhdt al-Makkiyah (Muhyl 
ad-DIn ibn c ArabI), at-Tadhkirah (Muhammad b. Ahmad al- 
Qurtubl). 

3. [Ahmad b. c Abd al- c Az!z al-Hilall]: Sunan Ibn Mdjah. 

4. [Salim b. c Abd Allah al-Basii]: Sunan as-Sughrd Li ‘ n-Nasd’i , 
Sunan Ibn Mdjah , Shark ash-Shafiyah (Ahmad al-Jarabardl). 

5. [ c Umar b. Ahmad b. ‘Aqll as-Saqqaf]: Sunan Ibn Mdjah , Tabaqdt 
al-Handbilah (Muhammad al-Farra’ al-Baghdadl and all of his 
works). 

6. [Saykh b. Zayn Ba- c Abud]: Sunan Ibn Mdjah , Hdshiyah Shark 
al-Jdmf c ald l-Kdfiyah ( c Isam ad-DIn Ibrahim b. c Arbashah al- 
Isfira’inl al-Makkl). 

7. [Ahmad b. Muhammad Sharif Maqbul]: al-Arba c un , Riydd as- 
Sdlihin , and all works of al-Imam Nawawl, Ma dlim at-Tanzfl , and 
all works of al-BaghawI, Alfiyyat al-Hadithiyyah wa-Sharhuhd , 
and all works of az-Zayn al-'Iraqi, al- c Aqd’id an-Nasafiyyah , al- 
Amidl’s al-Ahkdm , Muntahd al-Wusul wa I-Amal (Ibn Hajib and 
all of his works), al-Fard ’id al-Bahiyyah Manzumiyat al-Qawd c id 
al-Fiqhiyyah (Abu Bakr b. Abl al-Qasim al-Ahdal and all of his 
works), al-Minhdj , al-Majmu f Shark al-Muhaddhab , al-Iddh (an- 
Nawawl and all of his works), al-Qird li-Qasidi Ummu ‘ 1-Qurd (al- 
Muhibb Ahmad at-Tabari and all of his works), MughnI al-Muhtaj 
Shark al-Minhdj (Muhammad ash-Sharbinl and all of his works), 
al-Muqaddimah al-Hadramiyyah ( c Abd Allah ba Fadl), al-Manhaj 
al-Qawim Shark al-Muqaddimah al-Hadramiyyah (ibn Ha jar al- 
Makkl), Shark Ibn c AqTl aid Alfiyyah Ibn Malik , al-Musaid f ala 
Tasini al-Fawd ’id (ibn c Aqll al-Amidl and all of his works), Shudhiir 
ad-Dhahab , Qatr an-Nadd, Sharhuhuma , Qawd id al-Frdb (Jamal 
ad-DIn an-NahwI). 


298 


Appendix 2. indd 298 


30/08/2016 11:17:06 


Appendix 2 


8. [Dawud b. Sulayman b. Ahmad al-KharibtawI]: Shark al-Muatta \ 
Hdshiyat at-Tasrlh f aid ‘t-Tawdlh, and all works of Muhammad 
az-Zurqanl. 

9. [Ahmad b. c Ubayd al- c Attar]: r Iqd al-Jawhar ath-Thamln , and all 
the works of Isma c Il al- c AjlunI. 

10. [Muhammad b. Ahmad b. Salim as-Saffarlnl]: ad-Durrat al- 
Bahiyyah wa-Sharhuha Lawd’ih al-Anwar al-Bahiyyah , and all of 
as-Saffarlnl’s works, and Shark as-Sa c dLi-Tasrff az-Zanjdnl. 

11. [Murtada az-Zabldi]: Taj al- c Arus Min Jawdhir al-Qdmus , Ithdf 
as-Sddat al-Muttaqm Shark Ihyd’ c Ulum ad-Dhi , and all works of 
az-Zabldi, Kitdh at-TawhldfiHaq Allah ( ald 7- Abut and the works 
of Muhammad b. c Abd al-Wahhab, and c Awdrif al-Ma'drff. 

12. [ C A1I b. c Abd al-Barr al-Wana’I]: Lubb al-Usulwa-Sharhu Ghdyat 
al-Wusul , al-Qawd c id al-Kubrd , and all the works of c Izz ad-DIn 
ibn c Abd as-Salam, and ar-Risdlah al-Qushayriyyah. 

13. [Ahmad b. c Abd al-Fattah al-Mullawi]: Hdshiyat al-Mullawi c ald 
Shark al-Makudi , and all works of al-Mullawi, ( Umdat al-Ahkdm 
( c Abd al-Ghanl al-MaqdisI), Shi fa al-Ghardm bi-Akhbdr al-Balad 
al-Haram , Mukhtasardtihi as-Sab ah, al- c Iqd ath-ThamhiJiTdrikh 
al-Balad al-Amtn , Mukhtasardtihi ath-Thaldtha (TaqI ad-DIn 
al-FasI), Tabaqdt ash-Shdfdiyyah (Taj ad-DIn c Abd al-Wahhab 
as-Subkl). 

14. [ c Abd ar-Rahman b. Mustafa al- c Aydarus]: al-Fawdkih al-Janiyyah 
Shark Mutammimat al-Ajrumiyyah , Shark al-Qatr an-Nadd ( c Abd 
Allah al-Fakihl al-Makkl), Iliya ’ c Ulum ad-DIn , Minhaj al- ( Abidin , 
Biddyat al-Hidayah (al-Ghazall and all of his works). 

15. [ c Umar b. c Abd al-Qadir al-ArmanazI al-Halabl]: ash-Shdtibiyyah , 
al-QasIdah ar-Rd'iyah (Abu al-Qasim ash-Shatibl), Hdshiyah 
Shark al-Fakihl r Ala al-Qatr (Yasln al-HimsI). 

16. [Ahmad b. Sulayman al-Hajjam al-Husaynl al-Ahdal az-Zabldi]: 
al-Hikam , at-TanwIr fi Isqdt at-Tadblr (Ibn c Ata’ Allah as- 
Skandarl). 

17. [Ahmad b. Hasan b. al-Khalidl al-Jawhari]: Tabaqdt as-Sufiyyah 
(ash-Sha c ranI). 
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List of books related to mysticism recorded in his Sayr al-Sdlikin 
recommended for three different levels of sdlikfn (travellers on the 
mystical path). 1 

1. Books recommended for al-mubtadi (the novice): 

Most of Abu Hamid al-Ghazall’s books, such as: 

1. Biddyat cil-Hiddyah. 

2. Minhdj al- f Abidin. 

3. Kitdb al-Arba in fi Usui ad-Din. 

4. Mukhtasar Iliya ’ c Ulum ad-Din. 

5. Iliya ’ f Uliim ad-Din. 

6. Abu Talib al-Makkl’s Qut al-Qulub fiMu'dmalat al-Mahbiib. 

7. Abu al-Qasim al-Qushayrl’s ar-Risalat al-Qushayriyyah. 

8. c Abd al-Qadir al-JIlanl’s al-Ghunyah li-TdlibiTariq al-Haqq ( Azza 
Wajalla. 

9. Shihab ad-DIn c Umar as-Suhrawardl’s c Awarif al-Ma'drif 

10. Muhammad b. al-Hablb as-Suhrawardl’s Adah al-Muridin. 

11. Ibn c Ata Allah al-Iskandari’s Miftdh al-Faldh. 

12. Zakariyya al-Ansarl’s al-Futuhat al-Ildliiyyah. 

Nine books by c Abd al-Wahhab ash-Sha c ranI: 

13. Maddrij as-Sdlikin \ild Rusum Tariqat al-Muttaqin ]. 

14. Sliarli Wasiyyat Sidiash-Shaykh Ibrdliim al-Matbiili. 

15. Risdlat al-Anwar al-Qudsiyyah fiMa c rifat QawdId as-Sufiyyah fi 
Baydn Addb al- AJbudiyyah. 

16. Mashdriq al-Anwdr al-Qudsiyyali fi Baydn c Ahd al- 
Muhammadiyyah. 

17. Al-Bahr al-Mawrudfial-Mawdthiq wa ‘ 1-Uhud . 

18. Tanbih al-Mughtarrin. 

19. Aklddq al-Matbuliyyah. 

20. Al-Fulk al-Mashhun fi Baydn at-Tasawwuf wa-huwd md alayhi 
al- c Ulamd f al- c Amilun. 
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21. Al-Matn al-Kablr wa ‘s-Saghlr. 

22. Qasim b. Salah ad-DIn al-Khanl al-Halabl’s as-Sayr wa ‘s-Suluk 
ila Malik al-Muluk. 

23. Muhammad b. 'Umar’s Tartlb Suluk al-Muliik. 

24. c All al-Marsafl’s Manhaj as-Sdlik ila Ashraf al-Masdlik: Mukhtasar 
ar-Risdlat al-Qushayriyyah? 

25. Ahmad al-Qushashl’s as-Simt al-Majld [fi Shan al-Bay c ah wa 
( dh-Dhikr wa-Talqlnihi wa-Saldsil Ahl ‘ l-Tawhid ]. 

26. Ibrahim al-Kuranl’s Iqaz al-Qawabil li-‘t-Taqarrub bi 
( n-Nawdfd. 

Three books by Sayyid c Abd al-Qadir b. Shaykh al- c Aydarus: 

27. Ad-Durr ath-Thamin ji Baydn al-Muhimm min c I1m ad-DIn. 

28. Al-Zahr al-Bdsim. 

29. Al-Futuhdt al-Qudsiyyah. 

Two books by Taj ad-DIn an-Naqshabandl al-Hindi al-Makkl: 

30. JdmV al-Afrad. 

31. Mawd c Iz an-Nafs. 

Five books by Sayyid c Abd Allah b. c AlawI al-Haddad: 

32. An-Nasd’ih ad-DIniyyah wa ‘l-Wasdyd al-Imdniyyah. 

33. Ithdf as-Sd’il. 

34. Al-Fusul al-Almiyyahwa ‘l-Usul al-Hikamiyyah. 

35. Risdlat al-Mu c awanah wa ‘l-Muzdharali wa ( l-Mu f azarah li 
‘r-Rdghibln min 'I-Mu ’minln JITarlq al-Akhirah. 

36. Ad-Da c wat at-Tdmmah wa ‘t-Tadhkirat al- c Ammah. 

Six books by Mustala b. Kamal ad-DIn al-Bakrl: 

37. Al-Wasiyyat al-Jaliyyah li *s-Sdlikln li-Tarlqat al-Khalwatiyyah. 

38. Hadlyyat al-Ahbdb fi-ma li A-Khalwah min 1 sh-Shuriit wa 
( l-Addb. 

39. Risdlat as-Suhbah allatl Bayyana flha al-Khidmah wa 
‘l-Mahabbah. 

40. Bulugh al-Mardm ji Khalwat Aid ash-Shdm. 

41. Nazm al-Qiladah ji Kayjiyyat Ijlds al-Murld c ald *s-Sajjddah. 
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42. Al-Mcinhcil al- c Adhb fi Dhikr as-Salawdt wa ‘t-Tariq wa 
‘l-Awrdd. 

Six books by Muhammad b. c Abd al-Karim as-Samman: 

43. An-Nafahdt al-Ildhiyyah fi Kayfiyyat Suluk Tariq al- 
Muhammadiyyah . 

44. c Unwan al-Jalwah fi Sha ’n al-Khalwah. 

45. Igdtliat al-Lahfdn . 

46. Kaslif Asrdr fi-md Yata C allciq bi-hi Ism al-Qcihhdr. 

47. Al-Futuhdt al-Ildhiyyah fi ‘t-Tawajjuhat ar-Ruhiyyah li ‘l-Hadrat 
al-Muhammadiyyah. 

48. An-Nasihat al- c Alawiyyah li \s-Sadat al-Ahdaliyyah. 

Two books by Siddlq b. c Umar Khan al-Madanl: 

49. As-Sammdniyyah fi Suluk al- Wahddniyyah . 

50. Al-Futuhdt as-Sammdniyyah fi Tariq al-Qddiriyyah. 

51. Sayyid c Abd Allah b. Ibrahim al-MIrghani’s Tanbih al-Haqq fi 
Hayyiz al-Farq wa-Fath al-Muta c dlifi Waqt Iglifdli commentary 
of al-Haddad’s poem ‘ilzam bdb Rabbikl 

52. c Abd ar-Ra’uf as-Sinklll’s c Umdat al-Muhtdjin fi Suluk Maslak 
al-Mufradin. 

Three books by c Abd as-Samad al-Falimbanl himself: 

5 3. Hiddyat as-Sdlikin fi Suluk Maslak al-Muttaqin . 

54. Sayr as-Sdlikin ild c Ibddat Rabb al- c Alamin. 

55. Al- c Urwat al-Wuthqd wa-Silsilat al-Walial-Atqd. 

2. Books recommended for al-mutawassit (the intermediate): 

Three works by Ibn c Ata’ Allah al-Iskandari: 

56. At-Tanwir fiIsqdt at-Tadbir. 

5 7. Lata ’if al-Minan . 

58. al-Hikam. 

59. Ibn c Abbad’s commentary on al-Hikam entitled \Ghayth al- 
Mawdhib al- c Aliyyah fi Shark al-Hikam ]. 

60. Ahmad al-Marzuql’s commentary on al-Hikam. 
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61. Ahmad b. Ibrahim b. 'Allan al-Bakri an-Naqshabandl’s commentary 
on al-Hikam. 

62. Ahmad al-Qushashl’s commentary on al-Hikcim. 

63. Abu Madyan’s Kitdb al-Hikam. 

64. Ibn 'Allan an-Naqshabandl’s commentary on Abu Madyan’s al- 
Hikam. 

65. Raslan ad-Dimashql’s [Risdlah fi \t-Tawlfid ] 3 

66. Zakariyya al-Ansari’s Path ar-Rahman a commentary on Risdlat 
al-Walf Raslan. 

67. Its commentary by Ibn 'Allan. 

68. Its commentary by 'Abd al-Ghanl an-NabulusI entitled [Khamrat 
al-Hdn wa-Rannat al-Alhdn Shark Risdlat ash-Shaykh Raslan]. 

69. 'Abd al-Qadir al-JIlanl’s Futuh al-Ghayb. 

70. 'Abd al-Qadir al-'Aydarus’s al-Kibrit al-Ahmar wa ‘l-Iksfr al- 
Akbar. 

71. 'Abd Allah as-Suhrawardl’s al-Masdbir. 

Two works by 'Abd al-Wahhab ash-Sha'ranl: 

72. Al-Jawdhir wa ‘l-Yawdqit. 

73. Al-Jawdhir wa *d-Durar. 

74. Muhammad Abu al-Mawahib ash-Shadhill’s Risdlat Qawdnfn 
Hikam al-Ishrdq ild 4 s-Sufiyyah bi-Jamk al-Afdq. 

75. Ibn 'Allan an-Naqshabandl’s Shark Qasidat Ibn Bint al-Mflaq. 

76. Sayyid Abu Bakr b. Salim b. 'Abd Allah b. 'Abd ar-Rahman b. 
'Abd Allah b. 'Abd ar-Rahman as-Saqqaf s MVrdj al-Arwdh fi 
‘l-Manhaj al-Wadddh. 

77. Sayyid Muhammad Ghawth’s al-Jawdhir al-Khams. 

78. Husayn b. 'Abd Allah Ba-FadTs al-Fusul at-Tahiyyah [sic\ wa 
( n-Nafahdt ar-Ruhdniyyah. 

79. 'Abd al-Ghanl an-NabulusI’s Miftdh al-Ma iyyahfi ‘t-Tanqat an- 
Naqshabandiyyah , a commentary on Taj ad-DIn an-Naqshabandl’s 
epistle. 

80. Mustafa al-Bakri’s ad-Dhiyd’ash-ShamsT r did I-Fath al-Qudsi. 

81. Muhammad as-Samman’ s Risdlat Asrdr al- Jbdddt. 
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Four books by Siddlq al-Madam: 

82. Murshid cit-Tulldb ild Suluk Tarlq al-Ahbdb. 

83. Kcishf cil-Astdr al-Wahhdbiyyah f an Jamal a/- ( Ayniyyah, a 
commentary on as-Samman’s al-Qasidat aWAyniyyah. 

84. Commentary on Mustafa al-Bakri’s tawhld al-afdl wa-tawhld al- 
asmd ’ wa-tawhld as-sifdt wa-tawhld adh-dhdt. 

85. Commentary on as-Samman’s epistle on tawassul. 

86. c Abd al-Ghanl b. Abl Bakr b. c Abd ar-Rahman al-Qasim, better 
known as al- c Alim as-Sufi al-Hindl al-Madanl’s Fath ar-Rahman 
Shark Risdlat Asrdr al- Jbaddt. 

3. Books recommended for al-muntahl (the adepts): 

Three books by Muhyl ad-DIn Ibn al- c ArabI: 

87. MawdqV an-Nujum \wa-Matdli Ahillat al-Asrdr wa 7- c Ulum\. 

88. Al-Futiihdt al-Makkiyyah. 

89. Fusils al-Hikam . 

90. Munla c Abd ar-Rahman al-Jaml’s Shark Fusus al-Hikam. 

91. c Abd al-Ghanl an-NabulusI’s Shark Fusus al-Hikam. 

92. C A1I b. Ahmad al-Mahayiml (or al-Maha’iml) al-Hindl’s Shark 
Fusus al-Hikam. 

93. c Abd al-Karlm al-JIlI’s al-Insdn al-KdmilJlMa c rifat al-Awdkhir 
wa ‘l-Awd’il. 

Three works by Abu Hamid al-Ghazall: 

94. al-Madnu bi-hi c ald Ghayr Ahlih. 

95. Mishkdt al-Anwar. 

96. Al-Maqsad al-Asna flMa c na Asmd *Allah al-Husnd. 

*. Several chapters on discussion of dim al-haqiqah in Iliya * c Uliim 
ad-Dln : namely kitdb as-sabr , kitdb ash-shukr , kitdb al-mahabbah , 
kitdb at-tawhld and the beginning of kitdb at-tawakkul. 4 

97. Muhammad b. Fadl Allah al-Burhanpuri’s at-Tuhfah al-Mursalah 
ild ‘n-NabiSAW. 

98. Ibrahim al-Kuranl’s Ithdf adh-Dhaki Shark at-Tuhfat al- 
Mursalah. 
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Two works by c Abd al-Ghanl’s an-NabulusI: 

99. Nukhbat cil-Mcis ’alah Shark at-Tuhfat al-Mursalah. 

100. Idah al-Maqsudmin Madid Wahdat al-Wujud. 

Two works by c Abd al-Wahhab ash-Sha c ram: 

101. Lawdqih al-Anwar al-Qudsiyyah Mukhtasar al-Futuhat al- 
Makkiyyah. 

102. Kashf al-Hijdb wa ‘r-Ran r an Wajh As’ilat al-Jdn. 

103. Al-Qunawl’s al-Futuhat. 

104. Ahmad ash-ShinnawI’s Mir ’at al-Haqd ’iq. 

105. C A1I al-Mahayiml’s Irddat ad-Daqd’iq fT Shark Mir’at al¬ 
iiaqa ’iq. 

*. Ahmad al-Qushashl’s Shark Hikam Ibn c Atd’Allah. 5 

106. Ibrahim al-Kuranl’s al-Maslak al-Mukhtdr ft Ma c rifat as-Sddir 
al-Awwal wa-Ahddth al- c Alam hi i-Ikhtiydr. 

Two works by Sham ad-DIn b. c Abd Allah as-Sumatranl: 

107. Jawhar al-Haqd’iq. 

108. Tanbih at-Tulldb ftMadifat al-Malik al-Wahhab. 

109. c Abd ar-Ra’uf as-Sinklll’s la ’yldal-Baydn HdshiyatIddh al-Bayan 
ft Tahqiq Masd ’il al-Afdn. 

110. c Abd as-Samad al-Falimbanl’s Zdd al-Muttaqfn ft Tawhtd Rabb 
al-'Alamfn. 

Endnotes 


See al-Falimbanl, Sayr as-Sdlikln , vol. 3, pp. 176-83. 

Wrongly written as Minhaj Masaiik ila Ashraf al-Masalik. 

Listed as Kitab al-Hikam. However, from the description of its commentary 
by Zakariyya al-Ansari and c Abd al-Ghanl an-NabulusI, it is clear this is 
Raslan ad-Dimashqrs Risalah ft ‘t-Tawhtd. 

Except for these chapters, the Iliya’ c Ulum ad-Dln is generally suitable 
for the mubtadl as menitoned by al-Falimbanl earlier. 

This text is also recommended earlier by al-Falimbanl for mutawassit. 
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